
































miST/fy 




PMPfl 

• flu ■ 

■ mmim 

SK 


CSL-AS (R) 
AS005270 




294.3 BEH-Y 


1617 




OF AMERICA 



ALL THOSE WHO, LIKE WILLIAM JAMES, 
ARE INTERESTED IN THE 
DEEPER AND BROADER ASPECTS 
OF 

HUMAN MOTIVATION 



WNlSTffy 


ACKNOWLEDGMENTS 




ACKNOWLEDGMENTS 

Thanks are due to Charles Scribner’s Sons for permis¬ 
sion to quote passages from Santayana’s The Realm of 
Essence, and McDougaU’s Outline of Abnormal Psychol¬ 
ogy; to Yale University Press for the passage from 
Hocking’s The Meaning of God in Human Experience; 
to Dodd, Mead and Co. for the passage from Jung’s Col¬ 
lected Papers on Analytical Psychology; to Harvard 
University Press for the passage from Moore’s Metem¬ 
psychosis; to Princeton University Press for the passage 
from Whitehead’s The Function of Reason; to Harcourt, 
Brace and Co. for two passages from Leuba’s The Psy¬ 
chology of Religious Mysticism; to W. W. Norton and 
Co. for the passage from Russell’s Mysticism and Logic; 
to D. Appleton-C'entury Co. for the passage from Jas- 
trow's Wish and Wisdom’ to Longmans, Green and Co. 
Ifor the passages from James’ A Pluralistic Universe, and 
Seal’s The Positive Sciences of the Ancient Hindus; to 
Henry Holt and Co. for the passages from James’ On 
Vital Reserves; to the Open Court Publishing Co. for 
two passages from Garbe’s Philosophy of Ancient India; 
to The Macmillan Co, for the passage from Nietzsche’s 
Beyond Good and Evil; to the Oxford University Press 
for the passage from Smith’s The Oxford History of 
India; to Edward Arnold and Co. for three passages from 
McTaggart’s Some Dogmas of Religion; to the Liveright 



ACKNOWLEDGMENTS 

^.ishing Corp. for the passage from Freud’s A Gmem 
Introduction to Fsychottndlysis; to Methuen and Co. for 
the passage from Underhill’s I he Life of the spirit and 
the Life of To-day; to John M. Watkins for the passage 
from Underhill’s The Cloud of Unknowing; to Swann 
Kuvalayananda for the passage from his Pranayama; to 
Dr. Ernest Jones for two passages from trend’s Collected 
Papers and The Ego and the Id; to Dr. A. A. Brill for the 
passage from his translation of Freud’s Selected Papers 
on Hysteria and Other Psychoneuroses. 



FOREWORD 


To many inhabitants of the Western world Yoga means 
something ancient and curious, Hindu mystery, the 
inagic of the supernatural. Among the followers of cer¬ 
tain Western cults Yoga is believed to contravene the 
laws of physiology, to abolish basic principles in psy¬ 
chology, as well as to reveal the ultimate in religious 
philosophy. The historians of philosophy have included" 
the fundamental Hindu systems in their world surveys, 
and a few Western philosophers have sought to pene¬ 
trate deeply and understandingly into Hindu teachings. 
That this endeavor has not been more often or more 
completely accomplished is patently due to the difficul¬ 
ties involved first in the language as the medium of 
understanding and more fundamentally in the unfamil- 
iarly esoteric quality of the Eastern concepts. 

In the history of thought the Hindu contributions 
have been characteristically philosophic and mystical. It 
appears natural that the forces of biology and culture, 
of mental growth and expression in a land where earth 
and sky are ruled by the tropical monsoons, have inev¬ 
itably conspired to produce a philosophical tradition 
congenial to the world-remote psychological soil from 
which it has sprung and in which it has continued to 
flourish from generation to generation. The Western 
mind, even in its idealistic or transcendental phases, has 

ix 
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__ it sought characteristically to carry on its most pro 
found speculations in an isolated world of pure mental 
experience. Western mystics have generally closed their 
eyes in order to view/more clearly that which would 
guide them later in the real world. They have looked 
for the infinite in the self and in the world. In Oriental 
thinking the soul seeks typically for escape from the 
real or present world; here the ultimate problem is the 
search for the self in the universe. The language attests 
this contrast: for the treasury of Sanskrit speech avail¬ 
able for religious and philosophical exchange is said to 
be more than the corresponding vocabularies of Greek, 
Latin and German combined. 

Yoga is one of the several Hindu systems of thought 
that developed from the ancient philosophical concepts 
contained in the Vedic writings of the first millennium 
b.c. In common with the other systems Yoga has sought 
for an ultimate union of the individual personality with 
the infinite. To 'yoke the individual soul to the world- 
soul is, like the attainment of any idealistic goal, an end 
much more easily thought than won. Not comfortably 
content, as were some other Hindu philosophies, in the 
intellectual assurance that an abstract knowing about 
the nature of things was adequate to extricate the be¬ 
liever from the meshes of mortal existence and the 
“woes of rebirth”, Yoga added to an essential profes¬ 
sion of faith the arduous training and discipline of a 
difficult routine of physical and mental self-develop¬ 
ment. Beginning at the physiological level with the 
systematic control of reflexes, postures and respiratory 
functions the Yogic training regime progresses to the 
higher mental processes, especially seeking the develop- 
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of minute control in states of mental concentra-k 
Rather than submit to the “effortless custodian of 
automatism” or than passively allow social conditioning 
to find its way by some kind of instinct the Yogic dis¬ 
ciple takes himself in hand, seeking by his regimen 
consciously to organize and master his entire self. This 
combination of a practical physical development and 
discipline with a mystical objective which it is its pur¬ 
pose to facilitate has served to attract world-wide atten¬ 
tion to Yoga. The coordination of a system of thought 
with a program of daily-life exercises proves of interest 
in physiological psychology as well as in religious 
philosophy. 

The reader who approaches the study of Hindu mys¬ 
ticism in a negative and doubting rnood will be sur¬ 
prised and intrigued by the temper and type of treat¬ 
ment that the author of this volume has given to his 
subject. On the other hand, ardent readers may at first 
be disappointed in the lack of supernatural content, but 
I believe that ultimately they will be grateful for the 
enlarged vifcw presented here. For those who read with¬ 
out preliminary prejudice or bias either for or against 
Yoga and its teachings a fascinating educational expe¬ 
rience is in store. 

In this volume a sympathetic presentation and ap¬ 
praisal of Yoga is given without a championing of it as 
a final or finished system of philosophy. Objective or 
subjective creations built up by long and earnest human 
endeavor, on whatsoever plan or by whomsoever 
wrought, constitute material worthy of study by other 
human beings; and, when these are examined critically, 
they must serve to broaden our views in their several 
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_ .ids. As we should expect of any system of thinki 
intended to be a comprehensive theoretical psychology 
or philosophy. Yoga is formulated about such basic con¬ 
cepts as existence and self-existence, energy and inertia, 
cause and effect, body and mind, blind drive and intelli¬ 
gence, death and rebirth. We have never had the oppor¬ 
tunity of discovering what men from Mars think about 
these things, but perhaps in the chapters of this book 
some readers will find ideas or slants as novel to them as 
a Martian’s view of our philosophical foundation stones. 

The reader will, I believe, appreciate Dr. Behanan’s 
intimate use and definition of a considerable number of 
Yogic terms. Those for whom these terms are new may 
derive from them a sense of more direct touch with the 
concepts'represented, while others to whom they are 
already somewhat familiar will appreciate the author’s 
fresh English translations further defined by many apt 
phrases and illustrations in our American idiom. The 
use of a Yogic vocabulary of at least moderate size 
seems essential in a work of this kind, as the translated 
terms provide the points of reference for the orienta¬ 
tion of novices and for the identification of the terrain 
by scholars already familiar with this region of thought. 
Differences of opinion on certain points of fact in the 
history and thought of Yoga will doubtless appear. 
However, I believe that we may have confidence in the 
author’s portrayal of this intricate subject matter and in 
his interpretations based as they are upon thorough and 
conscientious study and upon a soundly critical point of 
view. 

A Hindu by birth, early experience and education, 
Dr. Behanan is also a well qualified student of Western 
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phy and culture, not only in terms of years of 
academic experience but also in terms of respect and 
confidence among a wide circle of scholars. He has car¬ 
ried on distinguished work in the study of religion, of 
philosophy and of psychology. This unusual breadth of 
competence will become evident to the reader as he 
notes the different aspects of Yoga in the detailed 
presentation of this book. 

Dr. Behanan was born in Travancore, India, of a 
family conspicuous for leadership in the legislative as¬ 
sembly of the Travancore State. He received the B.A. 
degree in 1923 from Calcutta University, graduating 
tvith distinction, and then spent two years in govern¬ 
ment service in the Madras Presidency. After a year 
devoted to the study of philosophy in the University of 
Toronto, he came to Yale, where he continued his 
philosophical and religious investigations. In 1929 and 
1930 Dr. Behanan carried on his studies at Yale in the 
Graduate Department of Psychology; and a year later 
the University awarded him a Sterling Fellowship for 
two years of study at first hand of the Yoga discipline 
in India. Some of the studies carried on in the following 
year at Yale (part of which is reported in the conclud¬ 
ing chapter of this book) served to complete the disser¬ 
tation for the degree of doctor of philosophy awarded 
in 1934. I shall not attempt to detail the success with 
which our author acquainted himself at first hand with 
the personalities and activities of Yogic groups in India 
and with the Yogic literature and traditions. He was 
fortunate in coming under the tuition of Swami Kuvala- 
yananda, a modern Yog’n sympathetic to scientific in¬ 
terest. So great a man attracts aspiring followers and 
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from these some are accepted as “ripe for discipleshi i”. 
In the older tradition he who went into Yoga did so or 
life; after a suitable period of instruction by the mas er 
he in ttirn became a teacher of other disciples. Dr. 
Behanan’s interest and purpose was in this respect dif¬ 
ferent from that of the usual disciple; hut the matter 
was willing to accept him as a pupil, recognizing his 
sympathetic and genuine desire to study the system of 
Y oga objectively and critically. By entering the disciple- 
ship himself he has undergone the specified discipline 
and learned the techniques as a willing student, so that 
he might be competent to understand the phenomena 
and be able as a trained specialist to observe other 
Yogins and their practices. I do not know of any other 
student who has similarly prepared himself through a 
combined course of philosophic, scientific and syste¬ 
matic prescribed Yogic training for scholarly research 
and writing in this field. 

Dr. Behanan has set as his goal the preparation of a 
relatively complete description of the major physical 
and mental exercises and the theoretical formulations 
composing the Yogic system. Because of the compre¬ 
hensiveness of his plan both scientists and religious 
philosophers will, I believe, find material of specific, in¬ 
terest in the volume. The chapters on the “Process of 
Knowing”, “Ethical Preparation”, and “Exercises in 
Concentration” are of direct psychological interest. 
That on “Evolution and Its Stages” presents a cosmo¬ 
logical view in terms of the physicist. The discussions 
of “Postures” and “Varieties of Breathing” have import 
for the physiologist. Psychiatrists may discover in 
“Yoga and Psychoanalysis” some interesting theo- 
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.—leal parallels. The chapters on ‘‘Rebirth” and ’/oga 
ant! Psychic Research” will surely interest students in 
tty psychology of religion, while the first four chap- 
*teiS of the volume are more especially in the field 
,;o£ religious philosophy. The many-sided approach gives 
the work as a whole the value of completeness appre¬ 
ciated by the general reader. 

V Philosophers and systematizes generally view their 
systems as adequately complete; their critics oft-times 
insist on as complete a repudiation. The author of the 
present volume does not press the reader to accept or to 
reject the Yogic system; he is neither over-protective 
and over-zealous on the one hand, nor is he coldly de¬ 
structive in his analysis. The reader is free to take or to 
leave; but whatever his temper or the angle of his obser¬ 
vation he will, I feel confident, find material here for 
deep thought and a basis for increased respect for the 
subtleties of the Hindu mind. 


Walter R. Miles 
Institute of Human Relations 
Yale University 


January 15, 1937 


PREFACE 


‘ his book is a study of the philosophical basis, motiva¬ 
tions, and methods of a group which, through continuous 
psychological and physiological practices, achieves and 
maintains a state of emotional stability. 1 have tried to 
appraise yoga from the standpoint of science and West¬ 
ern culture. It was my scientific interest which led me to 
undertake this study and to undergo some of the yogic 
practices myself. I have made every effort to remain crit¬ 
ical and objective throughout the book. The reader may 
form his own judgment as to how far this effort has 
been successful. 

I am deeply indebted to my countryman and teacher, 
vogin Swatni Kuvalayananda of Lonavla, who for over 
a period of one year patiently instructed me in the tech¬ 
nique of the yogic practices. I am further obligated to 
him for his kind permission to make use of the illustra¬ 
tions in Chapter X. A brief description of his work is 
given in the Appendix. 

Thanks are due to Professor Walter R. Miles, under 
whose direction the experimental research was per¬ 
formed, and who so generously wrote the Foreword for 
tliis book; and to Professors Roswell P. Angier and Ray¬ 
mond Dodge for their keen interest and valuable guid ¬ 
ance throughout my work. 

I am indebted to Miss Ann Abelson for her invaluable 
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resistance throughout the entire period of writing. Miss 
Ethel Davis is to be remembered for her painstaking tech¬ 
nical assistance. 

Chapters I and VIII were gone over carefully by Mr. 
Wallace H, Wulfeck, and Chapter XXII by Mr. Glen L. 
Heathers. I am most thankful for their suggestions. 

The entire manuscript was read by Dr. Leonard W. 
Doob and many suggestions for its improvement were 
made by him. 

My deepest gratitude is due Mr. Tom J. Gorham for 
his trenchant criticism of the entire manuscript and his 
patient cooperation in reading and revising the text. 

This study was made possible by Yale University and 
the Department of Psychology through the means of a 
Sterling Fellowship. 


K. T. Behan an 


Institute of Human Relations 
New Haven, Conn. 

January, 1937 
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Chapter I 


THE APPARENT COMPLEXITY OF 
INDIAN CULTURE 

No word can bring to Western minds a greater number 
of esoteric associations than the name India. The entice¬ 
ment of romance, the lure of gold and diamonds, wander 
lust, a desire to face the tiger in the jungles of Bengal, 
the reputed unerring precision of the mongoose in sub¬ 
duing the cobra, or even a sneaking suspicion that there 
is a catch somewhere in that tall “rope-trick story”; these 
and many others are mingled together as elements in a 
hazy picture of India. While there is a basic residuum of 
truth in such a conception, a correct understanding of 
the complexity of modem India is impossible without 
some historical knowledge of the cultural evolution of 
the country. 

The cultural history of India begins with the Aryan 
in vasion. Leaving aside for the moment the vague origins 
of what is now "one of the oldest cultures of the world, 
we may profitably summarize the high points of India’s 
later history. Although thousands of miles away from 
Europe, India has figured recurrently in historic times as 
the goal of a succession of military conquests from the 
Western world. Blazing new trails and overcoming great 
obstacles, Alexander the Great of Macedon subjugated 
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northwestern regions of India in 326 b.c. He came' 
not to establish a kingdom, but merely to conquer. Like 
a bird of passage he disappeared soon after his arrival. 
The cultural influence of this invasion survives today in 
some of the architectural monuments of North India. 

During the next great wave of conquest, which began 
in the eleventh century and finally culminated in the 
establishment of the Mohammedan Empire, Europe lost 
contact with India. But with the breakup of feudal 
Europe and the beginning of the modem era of Western 
expansion, a sea route to India was discovered by the 
Portuguese. After a period of struggle for power between 
the various nations of Europe, the English established 
their rule and built an Indian Empire on the ruins of 
that of the Mohammedans, which had been slowly dis¬ 
integrating since the beginning of the eighteenth cen¬ 
tury. The coming of the English to India was in many 
respects different from the previous conquests, in that 
two distinct cultures came into intimate contact with 
one another. After the consolidation of their political 
power, English scholars were not slow in initiating re¬ 
search in various directions to reconstruct India’s past. 

What strikes any keen student of present-day India 
is its incomprehensible diversity. It is a veritable museum 
of beliefs, a finely interwoven tapestry of multifarious 
sects and secret rites. Side by side with the most abstruse 
and sublime metaphysical speculations about the nature 
of reality, one may see primitive animistic beliefs and 
worship of natural forces. The introduction of Western 
education has made these anachronisms all the more in¬ 
congruous. Until recently, for example, there existed in 
a section of the country a hospital for rats endowed by 
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subscription! What can be more paradoxical to 
the Westerner than the sight of painted, sacred bulls 
mingling nonchalantly with the pedestrians on the streets 
of Calcutta, the second largest city in the British 
Empire? 

Social life is even more incomprehensible— a rigid caste 
system, with the Untouchables at the bottom and the 
Brahmins at the top, is the very bedrock of Indian civi¬ 
lization. The rigidity of such social stratification is to be 
seen in two communities of fishermen in a certain section 
where the members of one weave their nets from right 
to left and the other from left to right; there is no inter¬ 
marriage between the two groups. 

Religion, like salt in the ocean, pervades all aspects of 
life. Because of the religious sanction which underlies all 
social institutions, caste has continued to flourish for cen¬ 
turies in spite of the moral and material degradation to 
which a vast number of India’s population has been con¬ 
signed. Even highway robbery was once considered as 
having religious sanction. A “thug” in American news¬ 
papers is an armed robber. But the name is derived from 
a North Indian community of the last century, whose 
members not only gained a livelihood through armed 
robbery but considered it a religious duty. 

The contradiction between theory and practice and 
the wide prevalence of the most barbaric social customs 
and religious practices alongside sublime philosophic 
thought and ideals of self-abnegation have led many 
modern observers to contradictory evaluations of India’s 
culture. But this contradiction would fade away on 
deeper analysis. The sociologist and the social psychol¬ 
ogist aim to understand culture. They are not averse to 
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introducing changes in society, though they do not con¬ 
sider it then province. On the other hand, reformers all 
over the world have one thing in common, namely a de¬ 
sire to change existing institutions when they have out¬ 
lived their usefulness. Their praise and blame are influ¬ 
enced by relative standards of what is, or what is not, 
desirable. A. modern example may help us here. The 
reformers of the extreme left today attribute all the ills 
of society to the private ownership of the means of pro¬ 
duction, hence, they clamor for a collectivist society. 
But such an attitude does not help us to understand how 
and why private ownership became an economic in¬ 
stitution all over the world. To comprehend this, it is 
necessary to study the various factors which influence 
the evolution of changing relationships in the means of 
production. Without an understanding of the past the 
present becomes inexplicable. 

Gradual evolution from lower to higher forms is the 
pivotal truth of biology; forms of thought and attitudes 
toward life, religion, and philosophy are also better 
understood in terms of evolution. Ancient Greece and 
Rome are dead, but who would deny that the legacy of 
these two civilizations may be traced in modem Europe 
and America? The exaggerated dictum that nothing 
moves in the world that is not Greek in origin may be 
true of the West, but it is equally true that India moves 
on foundations that are thoroughly Hindu in origin. 

With the exception of the Chinese, Indian civilization 
is the only one that has come down to us from antiquity 
with an unbroken tradition. Conquerors may have come 
and gone and at Delhi may be seen the ruins of half a 
dozen empires, but the culture of India has remained un- 


MPLEX 1 TY OF INDIAN CULTURE 


tomh'ed through the ages. In spite of .repeated political 
convulsions, religious reforms, and foreign invasions, the 
spirit of Hindu culture today is not very different from 
what it was centuries ago. Today, after nearly two cen¬ 
turies of British rule, the ways of the man in the street 
remain unchanged. Politically and economically, in India, 
as everywhere else, threatening clouds are gathering on 
the horizon. Whether this will lead to a disintegration of 
the age-old Hindu culture remains to be seen. The words 
of the English historian, V. A. Smith, are very significant 
in this connection: 

European writers, as a rule, have been more conscious or 
the diversity than of the unity of India. . . . India beyond 
all doubt possesses a deep underlying fundamental unity, far 
more profound than that produced either by geographical 
isolation or by political suzerainty. That unity transcends the 
innumerable diversities of blood, colour, language, dress, 
manners, and sect. 1 

It is generally believed that the important factor which 
makes for this unity has been the Hindu religion and its 
philosophical tenets. And so, if we are to understand 
yoga, which is an important part of the philosophical 
tradition, in its natural setting in Hindu thought and 
with a correct perspective, it is necessary to trace briefly 
the history of this culture with reference to religion and 
philosophy. 

Evidence gathered from the earliest Indian literature 
leads us to believe that a group of warlike tribes invaded 
India from the northwest and spread to the east and to 

1 Smith, V. A .-The Oxford History of India, Introduction, x; 
Oxford University Press, 1919. 
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e south, subjugating the natives and imposing tl 
speech and civilization upon them. The exact: date of this 
invasion remains conjectural, but was probably the first 
half of the second millennium B.c. 

The language spoken by these tribes was the earliest 
form of Sanskrit, the classical language of India. In the 
beginning of the last century, the first generation of 
scholars that studied India’s past discovered that San¬ 
skrit was closely related to several European languages. 
This group of languages, known as Indo-European, may 
be traced all the way from Western Europe to the banks 
of the Ganges. The following list of words gives an indi¬ 
cation of this interrelationship: 2 





Old 1 


Old 

Old 

Sanskrit: 

Latin 


Irish 

High German 

English 

bhratar 

fr&ter 

br&thir 


bruoder 

broth or 

dvau 

duo 

dau 


zwei 

twa 

akshi 

oculus 


— 


ouga 

eage 

naman 

nomen 

ainra 


namo 

nama 

yuvan 

juvenis 

6ac 


jung 

geong 

deva 

deus 

dia 


Zio 

Tig 

Lithua¬ 







nian 

Czech 


German 

French 

English 

broterelis 

bratr 


Bruder 

frere 

brother 

du 

dva 


zwei 


deux 

two 

akis 

oko 


Auge 


oeii 

eye 

— 

jmeno 

Name 

nom 

name 

faunas 

— 


Jung 


Jeune 

young 

clieva3 

— 


1 — 


dieu 

lues-day 


The philologists soon concluded that a race of people 
known as Aryans must have lived, in pre-historic times, 
in their original home somewhere in Central Asia or 
Eastern Europe. In the third or second millennium b.c. 

J The author is indebted to Professor Edward Sapir and Dr. Stanley 
Newman for this list. 
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^jj^Ew^grated in various directions, the tribej that spoke 
Sanskrit and that invaded India being the most easterly 
branch of this race. For a long time it was the pastime 
of the philologists to attribute superiority of mental de¬ 
velopment and the great achievements of the ancient 
world to the Aryans who were regarded as a distinct 
race. The latest excavations in Mesopotamia and Egypt 
have taught us to think differently. The concept race in 
its original sense has no meaning, and the present tend¬ 
ency is to discard the word and substitute “ethnic group” 
(a group sharing the same culture, irrespective of the 
ancestry of its members) in its place. But the human 
mind is 1 so prone to accept what is pleasing that the word 
“Aryan” has been resurrected for political purposes in 
Germany. 

W hen the invaders poured into India from the north¬ 
west they were confronted with dark-skinned, long- 
nosed aborigines. W T hat little culture these indigenous 
peoples possessed was either destroyed or absorbed by 
the conquerors. Since we have had only glimmerings of 
the period preceding the Aryan conquest, it has been 
taken for granted that the second millennium was the 
dawn of civilization in India. But a new chapter of In¬ 
dia’s pre-historic past has been suddenly opened by the 
accidental discovery; about a decade ago, of the site of 
Mohenjo Daro in the Indus valley. No less than ten 
superimposed pre-historic cities have been identified, al¬ 
though only the latest three have been explored. Ac¬ 
cording to Sir John Marshall, the leader of the excava¬ 
tions, “. . . the civilization of which we have now 
obtained this first glimpse was developed in the Indus 
valley and was probably as distinctive of that region, as 
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ie civilization of the pharaohs was distinctive of 
Nile.” 3 

It is too early to decide the racial origin of the people 
wfyb evolved this civilization, since it came to an end 
about 3000 B.C., but it has been suggested that it was 
probably destroyed by the conquering Aryans. Or, on 
the contrary, it may have died out leaving no observable 
influence on the later development of civilization in 
India. 

After this brief historical digression we may now come 
back to the culture as revealed in the earliest literature 
which originated with the Aryans. The word Veda 
(from vid, “to know”) means “sacred knowledge or 
Scripture” and the first compositions, four in number, 
are known as the Vedas. For the most part these books 
contain collections of sacrificial hymns sung on religious 
occasions. The recovery of the Vedas and the extensive 
work of scholars like Max Muller in interpreting this 
literature have revealed a fascinating side of Indian his¬ 
tory. It has been clearly established that writing was un¬ 
known in India before the fourth century and the old¬ 
est known inscriptions do not go back further than the 
third century b.c., whereas the oldest extant manuscripts 
of the Vedas belong to the sixteenth century a.o. Y et 
has been established beyond doubt that the major part of 
the Vedas was composed before 1000 b.c. Kvidently 
these hymns were handed down from generation to gen¬ 
eration by a select group of people who learned the pas¬ 
sages by heart. Take, for example, the Rig-Veda. It is the 
oldest product not only of the Indian, but of the Indo~ 

3 Marshall, Sir John -Annual Report of the Archaeological Survey , 
of India, 1923-24, 49; Government Press, Calcutta, 
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lux literature, consisting of 1017 poems, 10,550 
and about 153,826 words. When Max Muller, to¬ 
ward the end of the last century, decided to translate 
and publish the Rig-Veda, instead of collecting manu¬ 
scripts, as scholars do in Greek and Latin, various Vedic 
students were asked to recite the whole book from mem¬ 
ory. Strikingly enough, if every manuscript of the Rig- 
Veda were lost today, we should be able to recover the 
whole of it from the memory of professional Vedic stu¬ 
dents known as Srotrayas. Inasmuch as oral transmission 
is a religious function, the candidates are selected at a 
very early age and made to undergo vigorous physical 
and spiritual discipline in preparation for their task. 
Eight years spent with a teacher (guru) is the minimum. 

The Rig-Veda and the culture it reveals remind one 
of the Iliad of the Greeks. In both literatures we have a 
picture of a society molded by invasions, 'showing, the 
full vitality of the conquerors. Nobles and kings ruled 
the various tribes. The indigenous peoples were enslaved- 
The unit of society was the patriarchal household of 
freemen; farming and sheep-grazing the means of live¬ 
lihood. 

To the student of the evolution of thought, the reli¬ 
gious ideas embodied in the Vedas are of paramount im¬ 
portance, for here we see the development of mythol¬ 
ogy, magic, and religion from a very primitive to an 
advanced form. Every phenomenon of nature which 
showed power and beauty was personified. The Sun, 
Dawn, Rain, Thunder, Rivers and Mountains, all be¬ 
came gods and rulers of the world. Their food is the 
ame as that of men. They could be placated by saeri- 
ices and made to bestow gifts on men. The world was 
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uirared as a cosmic Punch and Judy show, cont 
rad administered by the will of the divine officers. 

One stage of great importance in the evolution of reli¬ 
gion, in general, is the attribution of moral majesty or 
goodness to the deities. This is nowhere to be found in 
Vedic religion. Shepherd tribes migrating constantly 
could not be expected to devote any serious and consist¬ 
ent thought to ethical problems. Material comfort, not 
soul, searching philosophy, dominated the minds of the 
Vedic people. 

The Vedas were followed by a group of theological 
treatises (Brahmanas), written in prose, detailing mi¬ 
nutely the various steps in sacrificial ceremonials- The 
priest became the guardian of the secrets of sacrifice and 
thus gained a dominant position in social life. The the¬ 
ological intricacies and hair-splitting arguments of this 
literature present a close parallel to the Hebrew Talmud. 
The four castes and their duties are mentioned for the 
first time in these books, which consequently shed con¬ 
siderable light on the social origins of caste and the vul¬ 
garized nature of the organized religious forms of a later 
period. 

The whole of India was not caught in the meshes of 
this popular theological religion and ritualism. We find 
the emergence of a number of (treatises known as Vpant- 
shads containing a highly idealistic exposition of the 
problems of philosophy and metaphysics. These be¬ 
came the basis of all the subsequent schools of philos¬ 
ophy in India. The subject matter of all these volumes 
is essentially the same: i.e., speculations on the nature of 
the supreme soul. They constitute the latest phase of the 
Vedic literature. Before proceeding any further we 
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Id do well to recapitulate the main trends of our dis 
rse thus far. 


We have said that the Vedic period began with the 
conquest of the Aryan tribes sometime in the early part 
of the second millennium. The simple civilization of the 
pastoral people embodied in the Vedas was followed by 
one in which the priests, by becoming the custodians of 
sacrifice, began to exercise economic and social power 
and influence. It was primarily against the money¬ 
making priests that Buddha directed his reform move¬ 
ment in the sixth century b.c. But the hold that the sac¬ 
rificial mysteries had gained over the masses was a strong 
one, and with characteristic human intolerance the 
priesthood spared no pains in rooting out of India the 
teachings of Buddha. 

The precepts of the Upanishads (c. iooo-sixth cen¬ 
tury b.c.) constitute a new turn in the development of 
Indian thought, having nothing to do with the old theo¬ 
logical magic of the priests. Inasmuch as the teachings 
contained in the Upanishads were aimed at the salvation 
of the soul, and not concerned with the reformation of 
society, like those of Buddha, they did not fall under the 
ban of the official priesthood. This period of daring spec¬ 
ulative philosophy came to a close around 300 b.c. Mod¬ 
ern India becomes less of a paradox when we realize that 
these two traditions, the sacrificial religion of the masses 
which is dominated and controlled by the priests and 
the philosophic idealism of rhe Upanishads (which is free 
from the shackles of caste and creed), have continued to 
flow along side by side ever since they came into exist¬ 
ence in the later Vedic period. 

We turn now to the Upanishads. The word literally 
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eans “secret teachings”. Since the distinctive chara 
of the Upanishadic doctrines constituted an uncompro¬ 
mising departure from the prevailing sacrificial religions, 
it is very probable that certain formulae embodying phil¬ 
osophical principles- as for example, tat warn asi, mean¬ 
ing the identity of the cosmic (Brahman) and individual 
souls (Atman)-were communicated by the teacher to 
the disciple as hidden truths to be guarded as priceless 
treasure. In the course of time, when the various litera¬ 
tures were brought together, the Upanishads were ap¬ 
pended to the end of the Vedas; hence the name Ve¬ 
danta, 4 which literally means “end of the Vedas”. It was 
in the same way that Aristotle’s Metaphysics received its 
designation; because it was placed after his writings on 
Physics. 

More than two hundred Upanishads are known to be 
in existence, some of them having been composed as late 
as the eighteenth century a.d. It has been established, 
however, that the most important of them, about twelve 
in number, were actually composed after the comple¬ 
tion of the Vedic hymns and before the Buddhist period 
(c. iooo-sixth century b.c.). The style of presentation is 
mostly in philosophic-poetic dialogues and is reminiscent 
of the Dialogues of Plato. We learn of the authors only 
indirectly, for their modesty made them attribute their 
works to mythical heroes and deities, a practice current 
in modem India among philosophers in the old tradition. 

The main problems of the Upanishads are the central 
themes of philosophy. They are the questions that per¬ 
sistently rise in thoughtful minds of all ages: whence do 

4 Vedanta today is the name of the most uncompromising idealistic 
school of philosophy in India. 
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me? whither do we go? what is the unchanging^ 
ity behind the flux and change in the phenomenal 
world? It was not a sheer accident of history that these 
questions came to be asked in India. In Greece, the spir¬ 
itual home of Western civilization, we find a parallel de¬ 
velopment. The religion of the Iliad with its Olympic 
gods was soon eclipsed, at least among the thinkers, by 
the fundamental philosophical questions raised by a suc¬ 
cession of philosophers culminating in Aristotle. The 
Upanishadic sages do not all teach the same doctrine; the 
diversity of their teachings reminds us of the “schools” 
in Greek thought. For the various subsidiary problems 
dealt with are subject to an infinite variety of interpre¬ 
tations. Yet nowhere do these men lose sight of the car- 
1 dinal teaching, that the reality behind the flux of phe¬ 
nomena is identical with the individual principle, the true 
Self within. This is a far cry from the popular religion 
of gods and sacrifices, for which the Upanishadic teach¬ 
ers had only veiled contempt. The priests were satiri¬ 
cally represented as a procession of dogs, each holding 
the tail of the one in front and saying: “Om! 5 Let us 

eat! Om! Let us drink-” 9 The pleasures of the senses 

are all ephemeral and only the realization of the timeless 
Self within can bring true bliss and joy. 

Two terms. Brahman 7 and Atman, on which the 
whole edifice of Indian philosophy rests, may well be 
explained here. The original meanings of the terms are 
obscure. Brahman in the Vedic vocabulary meant prayer, 
and later came to signify the power inherent in the 


5 A syllable believed to have symbolic spiritual significance and 
uttered by worshippers. 

6 Chandogya Upanishad, 1 .12.5. 

7 Brahman or Brahmin is also the name of the priestly class. 
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er of the devotee. In the magic-ridden religiontotl —l 
priests the sacrificial formulae were believed to con¬ 
tain the spell which would make the gods reward the 
worshippers with gifts. Finally, in the Upanishadic times, 
it came to connote the cosmic reality underlying the 
phenomenal world. The etymology of the word “At¬ 
man” is more clear. The root term meant breath at a 
time when breath was considered the vital essence of 
man or of any living organism. With the development of 
critical thinking it acquired the meaning of self or soul 
as a spiritual principle. Thus Atman came to mean the 
imperishable Self within, the ultimate principle in man 
which ever remains the unifying ground of all experi¬ 
ence sometimes referred to as the psychical principle or 
self-consciousness. 

In an interesting Upanishadic dialogue between Praja- 
pati and India, 8 the conception of the self as the ultimate 
substratum underlying all experience is brought out. It 
is said that the gods and demons had jointly decided to 
learn about the nature of existence and deputed Indra 
to ascertain from Prajapati the real truth of the matter. 
Prajapati had held that “that entity, which is free from 
sin, free from old age, free from death and grief, free 
from hunger and thirst, which desires nothing, must be 
regarded as the ultimate self.” This pronouncement was 
much easier made than understood, and the gods and 
demons decided to get further light on the matter. 

After a long interval during which India has served 
as a disciple, Prajapati deludes him further by the re¬ 
mark that the self is the image of the person as seen' in 
water or in a mirror—nail and hair all included. Prajapati 
a Chandogya Upanishad, VIII.7-12. 
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ts Indra to learn from experience the truth of any 
proposition, but the latter, taking what the former had 
said for gospel truth, goes back to the gods in perfect 
complacency. After a time doubts arise in his mind: 
when the body is well adorned, the self is well adorned; 
when the body is clean, the.self is clean; but what would 
happen when the body is lame, blind, or crippled? “I 
see no good in this,” says Indra, and goes again to the 
teacher for further instruction^ 

After another long interval of learning, Indra is told 
that the true self is he “who moves about happy in 
dreams”. Thus dream-consciousness is made identical 
with the self. This time, before he reaches the gods, 
Indra realizes that what had seemed to him to be precious 
truth is in reality full of contradictions. It is true that 
in dreams our thoughts seem relatively independent of 
the body. They are free from bodily deformities. Dreams 
do not differ from individual to individual because a few 
are crippled and others are not. “But,” says Indra, “do 
we not feel as if we are struck or chased in our dreams? 
Do we not experience pain, and do we not shed tears in 
dreams? I see no good in such a self.” Dissatisfied, and 
eager for more light, Indra again approaches Prajapati. 

This time Indra is told that the true self is to be iden¬ 
tified with the consciousness in deep sleep. While there 
are fluctuations in dream states, deep sleep is a state of 
continuous repose and perfect rest. There is a changeless 
unity of the self in deep sleep which is entirely different 
from the succession of states characteristic of waking 
and dream conditions. A self to be the true self must it¬ 
self be permanent and yet be the ground of the stream 
of consciousness. Prajapati realizes that: Indra would per- 
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_ the desirability of such a conception of the se 
Immanuel Kant recognized that such a unity was neces¬ 
sary to explain knowledge and called it “transcendental 
unity of apperception”. T his self, according to Praja- 
pati, must exist if knowledge of the external world is to 
be registered on a common ground. It may only be a 
shadow, but a necessary shadow. Although there are no 
objects to be perceived Devadatta (John Doe) after 
sleep is the same Devadatta as before sleep. Sleep is not a 
break as far as the real self is concerned; otherwise it is 
difficult to explain the continuity of experience. A neck¬ 
lace of pearls could not exist without the string, but the 
string could remain without the pearls. 1. he subject is 
supreme over the object, maintains Prajapati; and India 
is satisfied for a time and goes back to the gods. 

Constant meditation, the creator of doubts, begins to 
spread dark clouds over India's mental horizon. He re¬ 
flects: if the self knows no objects, does not react, knows 
not that it exists, what is it but a barren fiction, a euphe¬ 
mistic term for unconsciousness, non-existence, and mere 
nothingness? Who could take this for final wisdom? A 
box without the sides, bottom, or top, is not a box, but 
empty space. The concept of a self deprived of positive 
qualities has been deemed inadmissible again and again 
in the history of thought. 

Like the empirical psychologist of the modern day, the 
indomitable Indra could find no useful purpose served 
by such a shadowy self. But, while the psychologist is 
prepared to rest content without any self at all, Indra 
continues his quest. Seeking light, he again puts his diffi¬ 
culty to Prajapati thus: “. . . in truth that dreamless 
sleeping subject does not know himself that he is, nor 
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he know anything that exists. He is gone to utte 
[finihilation. I see no good in this.” 

Whereupon Prajapati gives his final answer: Atman \ 
is nothing but Self-consciousness, existing in itself and \ 
for itself. Through all the phenomena and processes of \ 
the universe, in the subject and in the object, in the finite j 
and in the infinite, Atman constitutes the basic reality. ! 
Being the universal self, it is both the subject and the i 
object. It is not in experience because it is the permanent j 
possibility and basis of experience; it is not consciousness, j 
for it illuminates consciousness. The eye which sees can- j 
not itself be seen. It is the Kantian “I am I”, the supreme J 
Self-spectator. 

Throughout the dialogue, Prajapati is trying to point 
out that the Atman is not an empty abstraction. In its 
true state, it knows only itself. But the problem was, and 
remains: is it possible to realize this self? According to 
the Upanishadic teachers, the way of the intellect with 
its reason and logic all molded after the demands of the 
objective world is not the path to the realization of the 
Atman. Mystical intuition, or whatever else it may be 
called, is the condition of this knowledge. Ultimate real¬ 
ity from the subjective side, Atman, is attainable only 
through a super-intellectual, mystical process. 

When confronted with a new phenomenon, the scien¬ 
tist will try by analysis to trace the particular causal 
relationships that produced the event. The test of correct¬ 
ness is verifiability. On the other hand, throughout his¬ 
tory we find philosophers seeking an ultimate cause that 
would explain the whole universe. They are not inter¬ 
ested in piecemeal relationships in terms of immediate 
causes, but in an ultimate basis of existence itself. In the 
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_iy days of philosophy, at one time or another, 

water, earth, sun, moon, etc., were each considered the 
substratum of the phenomenal world. With the advance 
in thought such crude formulations were one after an¬ 
other abandoned; and quite naturally the ultimate real¬ 
ity, of which the world is a manifestation, progressively 
became a concept endowed with spirituality. 

Such was the evolution of the concept “Brahman in 
Upanishadic philosophy. It is one thing to lay down the 
dictum that all things flow from the Brahman and quite 
another thing to picture it in understandable language. 


The various attempts in the Upanishads to describe the 
Brahman aim to illuminate two aspects, viz., that the 
Brahman is definable and yet unknowable. To define it 
is to do injustice to its supreme transcendence, but not 
to define,, it at all would be tantamount to making the 
ultimate a fiction, a negative abstraction, a zero. Much 
ingenuity has been brought to bear on the problem by 
the “ultimate-intoxicated” authors of the Upanishads in 
their attempts to straddle the horns of the dilemma. 

On the positive side Brahman is said to be pure exist¬ 
ence, consciousness, bliss. Bliss appears not as an attribute 
or state of Brahman, but as its essence. Without exist¬ 
ence, attribute has no meaning; therefore Brahman is 
continuous existence. It is a unity of existence and es¬ 
sence, the latter being conceived in terms of bliss. 

The unknowability of Brahman is most dramatically 
revealed in the celebrated refrain of the sage Yajnaval- 
kya, who, when questioned, invariably answered in the 
negative, saying: “Brahman is not this, Brahman is not 
that,..More than all other modern Western philoso¬ 
phers, Immanuel Kant has pointed out that our empiri- 
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rder of things is subject to the laws of space, time, 
causality, and that the self-existent, in contrast with 
the empirical system of the universe, is not in space but 
spaceless, not in time but timeless, not subject to, but 
independent of the law of causality. Upanishadic philos¬ 
ophy has brought out this point very clearly by as¬ 
cribing contradictory and irreconcilable qualities to 
Brahman: 

“He stays , yet swanders far from hence. 

He reposes , yet strays everywhere around, 

The movement hither and thither of the god, 

Who could understand besides me?” 9 

“One,—motionless and yet swift as thought,— 
Departing; not even by gods to be overtaken; 

. Standing still he yet overtakes all runners,— 

In him the god of the wind interwove the 
primeval waters. 

“Resting is he and yet restless, 

Afar is he and yet so near! 

He is within all, 

And yet yonder outside of all.” 10 

Perhaps the following story is more expressive than the 
above, stanzas: Vashkali, the disciple, questioned Bahva, 
the teacher, about the nature of Brahman. “Teach me, 
most revered sir, the nature of Brahman,” said Vashkali. 

9 Katha Upanhhad , II.21 (Paul Deussen’s translation, The Philos¬ 
ophy of the U punish ads } 149). 

10 Isa Upanhhad , 4-5 (Paul Deussen’s translation, The Philosophy 
of the Upantshads, 149). 
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_.e other, however, remained silent. I he knowledgi 
loving disciple pursued the matter and repeated the ques¬ 
tion several times, whereupon the teacher answered, “I 
teach you indeed, but you do not understand; this 
Brahman is silence.” 11 

The reader may ask, what is the difference, if any, be¬ 
tween the two concepts, Brahman and Atman? Well, the 
answer is “none”. The most important step in the devel¬ 
opment of Indian philosophy was taken when the Biah- 
man, the cosmic principle, and Atman, the psychic prin¬ 
ciple in man were looked upon as identical. I henceforth 
the two have been used synonymously. Long before 
‘Plato recognized the identity of subject and object, the 
notion was accepted as a cardinal doctrine of metaphys¬ 
ics in India. The identity is briefly expressed by the 
saying, “that art thou” (tat tvam asi); and “I .am Brah¬ 
man” {aham brahma asm}'). 

Is this identity an empty formula or something that 
really expresses the truth of ultimate existence? As our 
general knowledge goes, it is an unverifiable dogma, but 
several great thinkers of history have, independently in 
some cases, arrived at the same conclusion. It is a tacit 
assumption of mystics all over the world, irrespective of 
credal affiliations. Paul Deussen, a student of both East¬ 
ern and Western philosophy, has the following to say on 
the subject: 
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This idea [the equation Brahman—Atman] alone secures 
to the Upanishads an importance reaching far beyond their 
land and clime; for whatever means of unveiling the secrets 
of Nature a future time may discover, this idea will be true 
for ever, from this mankind will never depart,-if the mys- 
n Deussen, P .-The Philosophy of the Upanishads, 156. 
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f Nature is to be solved, the key of it can be found 
there where alone Nature allows us an interior view of 
the world, that is in ourselves . 12 


What the Upanishadic philosophers sought., a unity 
behind the changing phenomena of the world and life, 
was discovered with the Brahman—Atman equation, and 
it has remained ever since, most often explicitly and at 
times implicitly, the pivotal point of nearly all the 
schools of Indian philosophy. Alongside this conception 
of the ultimate nature of reality, there were developed 
ee/tain minor doctrines which also were destined to 
influence the course of Indian culture and philosophy. 
Foremost among them was the question of the relation 
of Brahman to the universe. 

If Brahman is the only source of all that is manifest, it 
is fair to ask what is the status of all that we experience. 
The evolution of the organic and the inorganic world 
from the less to the more complex, the reality of an ob¬ 
jective world which only madmen could deny, a sense 
of plurality which no theoretical belief in ultimate unity 
can explain away; these and many other problems need 
to be elucidated. The Upanishads, like all philosophies, 
are sometimes vague and. often self-contradictory in their 
attempts to answer these problems. Humility born of a_ 
realization of the limitations of human intellect made 
them admit the impossibility of obtaining a. satisfactory 
explanation of many things that we would like to know. 
Heroic attempts, however, were made with the help of 
symbols, metaphors and parables to bring about some 
kind of understanding. 

12 Deussen, V.—Outlines of Indian Philosophy, 23; Berlin, 1907. 
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, According to the prevailing conception, the man 
world and the multiplicity that it nurtures are a transfor¬ 
mation of the essential nature of Brahman. Through the 
plethora of this changing world of experience, which we 
call the universe, runs a single thread of unity, the Brah¬ 
man. Here are some fine images showing this relation¬ 
ship: 

“As a, spider ejects end retrects (the threads), 

As the plants shoot forth on the earth, 

As the hairs on the head and body of the living man, 

So from the imperishable, all that is here .” 18 

“As the sparks from the well-kindled fire, 

In nature akin to it, spring forth in their thousands; 
hiving beings of many kinds go forth 
And again return into him ” 14 

What is implied here is the relationship of cause and 
effect. The world is not to be considered either as exter¬ 
nal to or apart from Brahman. 1 he cause and effect are 
never identical, yet the effect is a transformation of the 
cause; similarly, Brahman is not identical with the world, 
yet the world is in an essential sense the transformation 
and expression of Brahman. There is nothing in the 
Upanishads to suggest that the phenomenal world is un¬ 
real, a fiction of the Imagination, a foggy illusion like the 
“stuff of which dreams are made”. Earlier interpreters of 
the Upanishads, Western scholars in particular, conveyed 
the impression that the Upanishadic teachers considered 

13 Mundaka Upanishad , I.x.7. 
uMundaka Upanishad, II.1.1. 
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rid an illusion. But the overwhelming majority d( 
queue investigators have discredited this interpreta¬ 
tion. 

It has sometimes been maintained that the Upanishadic 
conception is pantheistic. This is equally erroneous. 
Pantheism is generally understood to be the view that 
identifies ultimate reality and the world, as against the 
deistic view that reality stands apart and outside the 
world—that is, it is transcendental. According to the pan¬ 
theistic view reality is so completely exhausted by the 
world that there is nothing beyond it; in t^e deistic view 
reality is so detached that the world bears nb trace of it. 
Neither of these views is entirely applicable to the Upan- 
ishads,' Brahman is both in the world and above it. The 
world of experience derives its reality because it is in 
Brahman like a net in the ocean; but in a very real sense 
it is also transcendental. By manifesting itself in the 
world process, Brahman has not exhausted its nature. 
The logic of the intellect, which is the logic of the finite, 
may not be able to grasp fully this relationship, just the 
same, one of the Hindu sages expresses this relationship 
between the eternal Brahman and the finite world in the 
following paradoxical image: “That is full and this is full. 
From that full rises this full. Take away this full from 
that, what remains is yet full.” 1S From all these images 
that run counter to the practical logic of everyday life, 
the reader may very well see that the order of truth em¬ 
bodied in the Brahman—Atman equation is not intellec¬ 
tually demonstrable. The Upanishadic teachers were 
themselves willing to leave it here. 

15 Radhakrishnan, S.- The Philosophy of the Upanishads, 78^ The 
Macmillan Company, 1924, 
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The next doctrine for our consideration, and 
which has become a nuclear feature of Hindu culture, 
concerns the problem of death. The answer to the im¬ 
portant question of what becomes of the individual after 
death has led to a firm assertion of immortality in the 
various religions of the world, but in Hinduism it re¬ 
sulted in the development of a unique Upanishadic doc¬ 
trine which has been accepted as an axiomatic truth of 
life by that extensive mass of people owing spiritual 
allegiance to the different persuasions of the Hindu reli¬ 
gion. The doctrine has two closely related notions: 
namely, karma and rebirth, each supplementing the 
other. 

Karma, stripped of the metaphors and allegorical lan¬ 
guage in which the doctrine is expressed, is an expression 
of the belief in the inviolability of the natural sequence 
of cause and effect. We are all familiar with the law of 
the uniformity of nature in the physical world where 
every event must have its antecedent cause or causes. In 
the moral world, so the Upanishadic teachers argued, 
what we do is determined by past habits. Chance and the 
timely help of a beneficent god are entirely ruled out of 
the moral world and individual responsibility is brought 
to the foreground. Every act, good or bad, leaves a trace 
in the organism which becomes a potential determiner of 
future action and progress. Karma follows us like the 
shadow follows the figure. By right conduct we can 
slowly, but surely, undo the effects of the past bad 
habits; evil conduct will only lead to a further strength¬ 
ening of the knots in the net that has entangled us, the 
net of mundane existence with its attendant suffering. 
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^ Jt, the critics might say, that is not true of the world 
in which we live. Instead of moral retribution, we see the 
wicked flourishing like the “Oaks of Lebanon”, and the 
good go through suffering like a Job. It was this real 
paradox of life that led to the doctrine of rebirth or 
cycles of existence, the counterpart of karma. Only in a 
long series of successive lives are the effects of our deeds 
and our actions undone. We live now because of our past 
karma and for the same reason we shall live again. Life is 
thus an expiation of the deeds of the previous existence 
and as long as it is accompanied by action and deeds the 
necessity for further expiation makes rebirth inevitable. 

It is startling how a doctrine of rebirth like this, which 
can never be verified, has been accepted and believed as a 
solution for the riddle of existence. Cultured and illiterate 
alike find in it a just answer to the inequalities and suffer¬ 
ings of life. It inspires in its adherents a hope for the 
future coupled with submissive resignation in the face of 
present suffering. To say the least, the theory is, so far 
as the moral order is concerned, as logical as any other, 
which perhaps accounts for its acceptance. In its cardinal 
features the doctrine is found in the teachings of the an¬ 
cient Greek philosopher, Pythagoras. Plato, too, believed 
in it. 

When appraised against the background of the priestly 
religion, then current, the doctrine of karma and rebirth 
was an improvement on the more primitive sacrificial 
religion. But it did not remain so very long. Instead of 
undermining the influence of the custodians of the tradi¬ 
tional religion, it had the opposite effect. The evil -doer, 
according to the priests, would be reborn as serpent, tor- 
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or worm, and his soul would migrate even into 
anima-e objects! The caste system and the misery it 
heaped upon countless human beings were complacently 
explained on the basis of karma. Thus a theoiy developed 
to free men from primitive bonds served only to enslave 
them all the more. It is easier to preach a democratic 
religion than to establish it. Doctrines evolved to explain 
human suffering have sometimes been utilized to make it 
greater. The way to heaven becomes the way to heil. Ai 
any rate it was so in India. 

The equation, Brahman—Atman, and the doctrine of 
ltarma and rebirth constitute the essential teachings of 
the Upanishads. The field was now ready for systemati¬ 
zation. It is not necessary for our purpose to trace the 
development of the various schools of Indian philosophy, 
all of which claimed to represent the essential teachings 
of the Upanishads. 

Following the formulation of the doctrines of the 
Upanishads, there was no further attempt to interpret 
the universe or speculate on the nature of the ultimate. 
To be sure, great strides were made in logic, ethics, and 
allied disciplines. But these were only minor advances. 
Six classical systems of philosophy 1 *' 3 r ~ u ‘' 


ivolved from the 
Upanish.adic teachings. All of them accepted the Upani- 
sbadie teachings and claimed to point the way to 
emancipation from mundane existence, which to them 
was an obstacle to be overcome. “Realize the Atman in 
you”, became the watchword of every system. 

Among these systems, yoga was one. Some of the ele¬ 
ments of yoga may be seen in the Upanishadic writings, 
but not as a system. With the emergence of the various 
schools, each pointing the way to salvation, yoga achieved 
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arity as an independent system. More than ail oth- 
It offered a practical way to realize the Atman through 
a graduated series of physical and mental exercises. We 
may now turn our attention to the subject at hand, 
namely the study of yoga. 




Chapter II 

PRAKRIT! OR NATURE 

If one were to ask, say, ten cultured men of America 
whether they had heard the word ‘‘yoga”, we should 
receive a few “no’s” among the answers. It would be 
even more interesting to investigate the mental picture 
this word would call forth in those claiming a fair degree 
of acquaintance. A few would picture a bearded, emaci¬ 
ated fellow lying composedly on a bed of nails, we might 
also hear of people sitting cross-legged under the shade 
of the banyan trees, oblivious of what is happening around 
them. By such an inquiry we should learn that most peo¬ 
ple bold fantastic notions of yoga, no doubt mixed with 
certain elements of truth. 

Such misconceptions are unavoidable. In the tangled 
web of Indian thought and practice, the crudest super ¬ 
stitions and the most revolting practices constitute an ele¬ 
ment of historical tradition. No one could deny that self- 
immolation is regarded as a method of spiritual salvation 
in India. The error lies not in believing that such prac¬ 
tices exist in India, but in attributing all that is revolting 
and mysterious to yoga. 

What, then, is yoga? The word means “to yoke” 
(Latin jugum is a cognate word meaning the same), 
which implies the claim that the practitioner of yoga 

l8 
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ultimately be able to unite his soul with the world 

_In a country where such an ideal was held in high 

esteem and regarded as the goal of human existence, it is 
only to be expected that any physical or mental exercises 
which could allegedly consummate this union would find 
followers and admirers. Thus in the Upanishadic litera¬ 
ture can be found various references to breathing exer¬ 
cises and postures which, in the hands of later authors, 
became a part of yoga. We shall describe some of these 
p ctices in subsequent chapters. 

“We stated in the previous chapter that the post-Upan- 
ishadic period (beginning c. 300 b.c.) saw the beginnings 
of systematization or schools of philosophy, each point¬ 
ing, with varying emphasis, the road to salvation. Among 
these schools yoga took its place some time in the second 
century ByC. The cornerstone of the system is a book 
called Yoga Sutras ( sums means aphorisms) attributed 
to Patanjali. 1 He did not claim to propound a system of 
philosophy, but set down valuable instruction to induce 
certain psychological states. At a time when various sys¬ 
tems were competing for recognition in the “philosophi¬ 
cal market”, mere affirmation or dogmatic assertions 
would have been of no avail. Doctrines could win gen¬ 
eral approval only when based on certain critical analy¬ 
ses. Doctrines of yoga assume that the mind, by training, 
could be made to function at higher levels. 

To convince his readers of the possibility of molding 
the mind, Patanjali has gone into an analysis of matter 
and mind, their relationship and origin. Not being a pro- 

1 The most readable English translation of the text and of some of 
the commentaries is the one by Professor Woods of Harvard^ Uni¬ 
versity (Woods, J. H.-The Yoga-Systan of Fatanjali, Harvard Ori¬ 
ental Series, Vol, 17; The Harvard University Press, 1914) 
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f .jundtr of a new philosophy, he was willing to take ov 
certain doctrines from among those that were current at 
the time; thus the yogic cosmology and doctrines con¬ 
cerning the evolution of mind and matter were boi- 
rowed, with minor modifications, from another system 
known as scimkhy n? In what follows, we shall attempt a 
brief exposition of the doctrines of mind and matter and 
their evolution. Since they are held in common by both 
samkhya and yoga, we would do well to regard them as 
samkhya-yoga doctrines. 

Every critical philosophy begins with an analysis of 
experience, and no matter how brilliant might be the at¬ 
tempt of a philosopher in explaining or explaining away 
matter, or even mind, the antithetical character of the 
two is a persistent residuum for naive experience, f his is 
the riddle that has cropped up in every generation and 
age which has given any thought to deep problems of 
life. If we separate the two and treat them as belonging 
to two distinct orders, we are immediately confronted 
with the problem of knowledge: how can the mind gain 
experience of the external world when there is no rela¬ 
tionship between the two? If we regard both as two as¬ 
pects of one and the same original substance, we have to 
give a satisfactory explanation of this differentiation in 
terms of evolution. 

Samkhya-yoga offers a naturalistic interpretation of 
material phenomena, including in this category mind 
which, in its various modifications or operations, appears 
as intellect, will, and feeling. The concept of evolution, 

2 The basic doctrines of the samkhya system are embodied in the 
Samkhya Karika of Isvara Krishna, recently translated into English 
by S. S. Siuyanarayana Sastri; University of Madras, 1930. 
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to all systems of'Indian philosophy, enabled 
safiTkhya-yoija to regard the world as the result of a 
gradual process of differentiation. By taking the manifold 
of experience and subjecting it to analysis, we should be 
able to find certain elements which could not be further 
reduced without doing violence to felt experience. This 
is no doubt a process of abstraction, but plulosophy is the 
science of abstraction, accepting the irreducible and re¬ 
jecting the non-essential and the contingent as unneces¬ 
sary for the deeper understanding of the totality of 
phenomena. 

What strikes us in samkhya-yoga as the most charac¬ 
teristic feature of experience is the element of change; 
that which was is no more, that which is will no more be. 
Everything is in a process of becoming. Nature, both 
organic and inorganic, is ceaselessly undergoing changes. 
The particles that make up the inert rock are in a con¬ 
stant state of motion; the process of formation and dis¬ 
appearance ranges over a long period but all objects axe 
momentarily changing from one state to another. It was 
this theory of flux to which Heraclitus, a philosopher of 
ancient Greece, called attention when he said that we 
could never plunge into the same river twice. Buddha, in 
India, attributed all suffering to this process of becoming. 
Perpetual motion underlies all phenomena; although, as 
Alice said in Wonderland, we cannot catch motion at it. 

This is equally true of the mental world which can be 
considered a regular stream of images flowing continu¬ 
ously from moment to moment. Thoughts are born, they 
grow and disappear; before we can “catch” one, the next 
one appears on the stage; there is a succession of links in 
a fleeting chain of dynamic movement. In both the playsi- 
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, 4 tvj mental worlds, samkhya-yoga found this cors0 
,„on feature or element of change and called it rajas 
(energy). Without rajas there cannot be any change or 
motion, and since the universe of experience, both inter¬ 
nal and external, is forever in a perpetual state of ihx, 
rajas or energy is an irreducible substratum. 

Side by side with the dynamic nature of phenomena 
we see a factor of “statjeity” whether we call it mass or 
materiality. This mass-factor could have come into ex¬ 
istence only from something which, at any rate poten¬ 
tially, must have contained materiality, for nothing 
comes out of nothing. Every material object possesses an 
impenetrability and resistance which no intellectual 
somersault can take away. It is a datum of experience. 
The English philosopher Berkeley said that only ideas : 
were real and matter nothing but an illusion, whereupon 
Samuel Johnson kicked the nearest lamp-post and claimed 
it was very real. Samkhya-yoga asserts that this common- 
sense experience of matter could not be dismissed as an 
illusion. The “stubborn" material object will, no doubt, 
disappear in the ceaseless flow of change, and the minute 
particles, whether we call them atoms or sub-atomic 
constituents, may not be directly experienced, but the 
coarse impenetrability of matter persists in our experi¬ 
ence. At bottom this factor is present in the mind, too, 
manifesting an inertia or lack of translucence; and while 
it is predominant in the world of material objects, it is 
subordinate or latent in the mental world. T hat which 
constitutes the most important characteristic of the mind, 
as we shall see below, is not the factor of mass or inertia; 
nevertheless its hidden presence may be observed there. 
This aspect of experience is in samkhya-yoga called 
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which may be translated as inertia, mass, heavi- 
or resistance. 

We may yet infer a third element in the world of ex¬ 
perience which, according to sarnkhya-yoga, can be de¬ 
tected in a highly developed form in the operations of 
human consciousness. Is there not a quality in the human 
mind which enables the perceiver to trace relationships 
between the objects of the external world and conscious¬ 
ness itself? Without this aspect of experience, which cre¬ 
ates order and intelligibility in the perceptual field, the 
world would remain a mad stage for blind actors. Like 
the shining sun which sheds light on dark corners and 
hidden crannies, this element enables the human mind 
to gain knowledge and experience. The shining fluidity 
of the mind stands in direct contrast to the inertia 
(tamas) inherent in material objects. Samkhya-yoga calls 
this element of experience sattva, which is best translated 
as intelligence or mind-stuff, lightness its opposed to the 
heaviness of matter. The sattva-aspect, although pre¬ 
dominant in the realm of the mind, is not absent in the 
objects of nature, for it lies latent just as the tamas ele¬ 
ment is latent in the mind. In the lower organism we see 
the beginnings of sattva in the manifestations of feelings. 
In the process of evolution sattva gains ascendancy and 
reduces to a minimum the power of inertia. 3 

These three elements, sattva, rajas, and tamas, which 
by combining in various proportions constitute the 
evolving universe (becoming), are called gunas. At this 
stage a very valid question may be asked: what are these 
gunas? Are they substances or mere qualities? In other 
words, what is the samkhya-yoga point of view with 

3 Samkhya Karika, 12-13. 
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1 ? rfegard to the age-old question of substance and attg 
i^butes? It is customary, in philosophy, to make the dis ¬ 
tinction between primary and secondary qualities. Ex¬ 
tension, weight, etc., are primary qualities that are 
present in the object independently of the perceiving 
subject. But color and smell, etc., on the other hand, are 
secondary qualities which have their origin in the ob¬ 
server. They could not be regarded as existing in the 
object. 

The word “guna” has three meanings and one of them 
is especially significant in connection with the present 
problem. In this sense guna means quality. According to 
the second meaning, gunas would constitute a category 
subordinate to the purusha (self or soul). The nature of 
purusha and its relation to the gunas we shall consider in 
the following chapter. For the present it may be pointed 
out that both gunas and purusha are eternal. Thus in a 
system of two eternal categories it is difficult to under¬ 
stand how one can be subordinate or inferior to the 
other. This may perhaps be explained from the stand¬ 
point of the function of the gunas, since they exist for 
the experience and liberation of purusha. Although both 
are eternal, purusha has a pre-eminent position, in that 
the scheme of evolution, which is made possible by the 
collocation of the three gunas, becomes meaningful only 
in the light of purusha’s emancipation. In what is yet a 
third meaning, the three elements which constitute the 
substratum of the universe, by interpenetration and inter¬ 
weaving, make a rope (guna) or chain to bind the 
purusha in the meshes of worldly experience. More about 
this later. 

That the word guna, among other meanings, implies 
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/is significant, for according to the samkhya-yoga 
^ tion substance and quality are identical. Per¬ 
petual change is a fundamental postulate; but change is 
impossible without a substratum that can undergo the 
change. While the gunas remain the same throughout, 
the various changes and modifications appear different 
from moment to moment. Quality is the manifestation 
of the modification and rearrangement of the gunas. The 
collocations change and the qualities “announce” these 
changes. 

A glass of water is a particular arrangement of certain 
particles. Every moment the particles are shifting posi¬ 
tion with a corresponding change in quality, though such 
qualitative changes do not come under our vision. If we 
heat the water the movement of the particles will be in¬ 
creased and at a certain stage., when boiling point is 
reached, water will be transformed into steam and the 
changes in quality will be obvious to the observer. Again, 
by cooling the water to freezing point we could change 
it into ice. The qualitative differences between ice, water, 
and steam are sufficiently great from the point of view 
of the observer to justify three names for three different 
conditions of the same objective particles. 

In the smallest interval of time ( kshtma ) the whole 
world is undergoing change, i.e., a rearrangement of par¬ 
ticles. At any particular moment the subsequent changes, 
as yet unmanifested, exist in a latent form. Similarly, all 
the past changes of the collocating atoms are not com¬ 
pletely lost but exist in a sub-latent form at any particu¬ 
lar moment. Without the past the present could not have 
come into existence; neither could the future arise if it 
did not exist in the present. The effect is contained in 
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:e cause. 4 Evolution, therefore, is a continuous unfold¬ 
ing of the past. The substance or substratum is that 
which is common to the past, present, and future mani¬ 
festation of qualities. The power by which the changes 
are produced is inherent in the gunas. They are the unity 
of both substance and power. 

The basis of the universe is to be sought in the three 
gunas: sattva, rajas, and tamas. On asking the question 
why there are only three and no more, we find that the 
gunas are said to be infinite in number. Each of the three 
enumerated above represents a type or a class with vary¬ 
ing differences of degree. There is, for example, an in¬ 
finite number of sattva-gunas, each possessing essentially 
the same quality differing only in degree. Whatever may 
be the intrinsic difference of gradation between the in¬ 
finite number of gunas of a particular class (sattva-class, 
for instance), they are grouped together under one type 
because of their essential qualitative similarity, in this 
case lightness or intelligibility which makes them differ¬ 
ent .from the other two, rajas (energy) and tamas (in¬ 
ertia). The triple character of gunas is necessary to ac¬ 
count for variety in the manifested modifications of the 
universe. Let us suppose for a minute that the gunas con¬ 
sisted of one type only, say, tamas; we should then not 
be able to explain the mind and its intelligibility. It we 
postulated another class of gunas, sattva, we should still 
be at a loss to understand the basic and undeniable fact 
that all phenomena are in constant flux. Hence the three 
gunas. If it were asked why there are not more than 
three classes of gunas, the samkhya-yoga philosopher 
could only answer that these are enough to explain all 

4 Samkhya Kuril'a, 9 . 
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-dijicrences in the experienced world. When we ex- 
re the basic ultimates of experience do we find any¬ 
thing, other than mind, matter and change, that needs 
explanation? 

A consideration of the finite character of some of the 
productions, as against the all-pervasive nature of others, 
reveals another aspect of the three classes of gunas. An 
infinite number of infinitesimals would not explain the 
all-pervasiveness of some productions like ether ( akasa ) 
and intellect ( buddhi ). In the chapter on the evolution 
of categories, we shall see that, although various bodies 
and objects of nature appear in their finite or limited 
character before us, certain products of evolution are un¬ 
limited, that is to say, they are all-pervasive. It is con¬ 
cluded, therefore, that each class of gunas consists of 
some that are infinitesimals and others all-pervasive. 
There are two reasons why they could not all be all- 
pervasive. First, it would be impossible to account for 
the finite character of most of the manifested things. 
Second, motion, which we know to be the essential func¬ 
tion of rajas (energy), would be impossible if ail the 
gunas were all-pervasive. The samkhya-yoga philoso¬ 
pher, therefore, concludes that the substratum of the 
evolving universe consists of three classes of gunas, each 
in turn consisting of an infinite number of gradations, 
some of which are limited, which accounts for the finite 
nature of objects, and others all-pervasive. 

At this stage we may introduce a new term, prakriti. 
Once the process of evolution has been started, the rea¬ 
son for which we shall see in the next chapter, the three 
gunas by combining and re-combining produce the vari ¬ 
ous objects in the universe. Before the beginning of the 
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process of evolution, which has a definite beginning, 
gunas must have existed in a state of equilibrium. I his is 
known as prakriti, which may be translated as primor¬ 
dial, undifferentiated matter. It is very important to bear 
in mind that prakriti is not different from the gunas, but 
only the gunas before their actualization in evolution. 1 

The equilibrium of prakriti is not static but dynamic; 
because of tension and action among the gunas, prakriti 
is in a state of balanced motion which does not result in 
the production of objects. It might be called a type of 
inner, dynamic movement producing no transformations 
or modifications-undisturbed perpetual motion. Once 
the equilibrium is upset we have the beginnings of cos¬ 
mic evolution which proceeds in an endless series of 
changes taking place from moment to moment. I he vari¬ 
ous modifications that are manifested in evolution exist 
potentially in a latent form in prakriti, for effect is only 
a manifestation of what was already in the cause, ihe 
original cause prakriti, consequently, must have con¬ 
tained all the later productions in a latent form. In com¬ 
mon with the other systems of Indian philosophy, 
samlchya-yoga also conceives evolution as a cyclic proc¬ 
ess. Every period of evolution is followed by dissolution 
when the universe, after having reached a certain, stage, 
takes a backward course which culminates in the dy¬ 
namic equilibrium of prakriti. After a time a new cycle 
would begin, only to end again in dissolution. The rea¬ 
sons for this eternal alternation of periodical evolution 
and dissolution are not inherent in prakriti, but are to be 
sought outside, in the nature of purusha (soul) which is 
independent of prakriti. 


s Samkbya Karika, 15-16. 
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history of psychology, several theories have 
advanced to explain the relation between matter and 
mind; thus we have mechanical, biological, evolutionary, 
and various other theories of the mind. Among these 
there is one, the double-aspect theory, according to 
which mind and matter are two aspects of an unknown 
original substance, ft is worthwhile to point out that, in 
spite of certain apparent similarities, the samkhya-yoga 
conception of the mind-matter relation has very little in 
common with this psychological theory. Prakriti is not a 
homogeneous primordial substance; it is a dynamic 
equilibrium of three different, but interdependent ele¬ 
ments or gunas. The sattva-gunas which later develop 
into mind exist potentially in the prakriti. This is equally 
true of matter and energy . If it were not for the original 
sattva, no amount of quantitative or qualitative develop¬ 
ment of the two other gunas, tamas (inertia) and rajas 
(energy), would produce mind. v Mind is not derived 
from matter nor matter from mind. Nor are they two 
aspects of the same substance, for they develop from 
different gunas. 

But the interdependence of the three gunas is so close 
that no manifestation is possible without the three being 
present. Predominance of any one gun a in a particular 
combination decides its essential nature. Human mind is 
the highest manifestation of sattva, nevertheless tamas 
lies hidden in it. Inert matter is predominantly tamas in 
composition, but here the sattva element lies submerged. 
Rajas or energy makes motion and change possible in 
both. 

In a land of idealism, it is only to be expected that the 
greater part of the thought of the various schools would 
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^devoted to the elucidation of the nature of sourj^^j 
its metaphysics. Samkhya-yoga, ho wever, was not com¬ 
pletely swept away by this philosophical predilection; it 
took the external world as real and proceeded to make as 
exhaustive an analysis as was possible. 1 he system is a 
mixture of both idealism and realism Since the three 
gunas are eternal and super-subtle elements, the realistic 
nature of samkhya-yoga stands in contrast to the over¬ 
emphasized idealism of the greater part of Indian 
thought. But the other aspect of the system, its tran¬ 
scendental idealism—the core of XJpanishadic. thought— 
comes out clearly in its doctrine of the purushas, to 
which we may now turn. 


Chapter III 


PURUSHA OR SOUL 

The oft-quoted asseveration that “there is nothing new 
under the sun” is in a very real sense applicable to philos¬ 
ophy. There is something shop-worn or second-hand 
about the latest solutions of the persistent problems of 
philosophy. Mdst philosophers, and sometimes, their for¬ 
mulations as well, can easily be labelled—they are Pla¬ 
ter’sts, Neo-Platonists, Kantians, Hegelians, etc. 

Achievements of philosophers look pitifully meager 
alongside the dazzling discoveries of the sciences. Our 
conception of matter has undergone a revolutionary 
change as it has been reduced to mere mathematical fic¬ 
tion, radiations emanating from a center. Matter is no 
longer a substance, as it used to be, but a series of events 
that just happen. 

Philosophy can boast of no such advance. Old prob¬ 
lems, no doubt, are reformulated to incorporate the sci¬ 
entific discoveries of the prevailing age. Philosophic con¬ 
ceptions of the universe current in the time of Galileo 
and Newton have yielded to those that include Em¬ 
in’s Theory of Relativity and Planck’s Quantum 
Mechanics. We have today mathematical philosophers 
’ike Russell and Whitehead who, using science as a coign 
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of vantage, have built new models of the universe, 
cult of understanding even for the enlightened. 

Yet the central problems of philosophy, like the concept 
of the soul, are as debatable today as they were centuries 
ago. A cursory acquaintance with its history would suf¬ 
fice to convince one that unlike the objectively verifi¬ 
able formulations of science, philosophy is not above the 
private values, desires, aspirations and unconscious mo 
fives of the individual philosopher. The subject matter 
and reasoning employed are such that no generally at 
ceoted standard of proof can be applied to the problems 
of'philosophy. Professor Alexander has defined philos 
ophy as the “process and expression of rational .reflection 
of experience”. Can we say, however, that our individual 
experiences resulting from the same objective situation 
are alike? Do we all agree that we see indisputable evi¬ 
dence of a benevolent power in the processes of nature: 
The answer to all such questions, whether negative or 
positive, would be greatly influenced by our private 
prejudices and outlook on life. Philosophical system- 
builders are endowed with the genius of the potter who 
can mold the putty in any fashion to suit his tastes. The 
“will to believe” is common to all, but what we believ. 
is determined largely by what we want to believe. 
Nietzsche made a remarkable observation when he wrote 
of philosophers: 

They [the philosophers] all pose as though their real opin¬ 
ions had been discovered and attained through the sell 
evolving of a cold, pure, divinely indifferent dialectic (11. 
contrast to all sorts of mystics, who, fairer and foolisher, 
talk of “inspiration”) whereas, in fact, a prejudiced propo¬ 
sition, idea, or “suggestion”, which is generally their heart s 
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Sfp/ijdstracted and refined., is defended, by them with 
gwrfients sought out after the event. 1 

The malleable nature of philosophical deductions is a 
good starting point for a chapter on the yogic theory of 
the soul. The reader, acquainted even slightly with 
Western philosophy, will readily see the resemblances 
between some arguments of yoga and those advanced at 
different times in the development of Western, thought. 
It should be borne in mind, however, that yoga as a the¬ 
oretical system of metaphysics is based primarily on cer¬ 
tain mystical experiences which, in the eyes of the 
yogins, are as real and valid as the sense experiences of 
everyday life. No yogin would ever claim that intellec¬ 
tual arguments by themselves are sufficient to convince 
critics, who evaluate yoga from the “outside”, of the 
existence of the soul that transcends time and space. The 
final and clinching argument is the invulnerability of 
mystical experience. 

The prototype of the variants of the doctrine of the 
soul in Indian philosophy was the Atman of the Upan- 
ishadic sages. In its essential aspects the samkhya-yoga 
soul, called purusha, is not very different from the Upan- 
ishadic Atman. Similarly, the purusha is independent of 
the material universe. It is beginningless and eternally 
unchanging. Even the highest product of prakriti, the 
mind, has nothing in common with purusha, which is 
timeless and spaceless, mere sentience and entirely pas¬ 
sive. All the products of prakriti are variously character¬ 
ized by the three gunas; but purusha is devoid of them. 
It is the eternal seer behind the phenomena of prakriti 

1 Nietzsche, F .—Beyond Good and Evil , 9 (tr. by Oscar Levy); 
The Macmillan Company, 1923* 
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and its changes. It is without parts and attributes, all-pex- 
vasive and subtle. Whatever it may be that characterizes 
individuality, the empirical “me is of the essence of 
prakriti, and purusha contributes nothing to the sum 
total of personality. This inactive, characterless purusha 
may be put down on the positive side as pure conscious¬ 
ness (cit). On analyzing our elements of knowledge we 
find that it is composed of ideas and images—mental pic¬ 
tures. These various image-patterns are the inevitable ac¬ 
companiment of all thought-processes, but their constant 
fluctuations should teach us that they are the work of the 
sattva (aspect of translucence) element among the three 
gunas. Motion and activity are characteristic of prakriti 
alone. But what does this steady flow of the mental 
stream reveal? Only the content and form of the mind. 
There is another factor, the pure relating element of 
awareness (cit), the origin of which, like a distant source 
of light, remains in the faraway background, shedding 
luster and glow on, and giving continuity to, the opera¬ 
tions of the mental mechanism. This is the transcendent 
principle of consciousness, purusha, the never-changing 
soul that makes the content of the mind meaningful. 
Samkhya-yoga admits that this factor cannot clearly be 
observed in introspection which reveals only the mental 
film-roll, but not the light (consciousness) that enables 
the pictures to be registered. The presence of the puru¬ 
sha as a theoretically necessary principle may be safely 
inferred from the data of knowledge. One can only 
wonder at this point if it is Kant or the samkhya-yoga 
that is speaking. 

The emaciated, ghost-like purusha is, in certain re¬ 
spects, less colorful than the Atman; the latter was said 
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intelligence, consciousness, and bliss ( ananda ); the 
purusha, except for the fact that it illuminates mental 
states, is neither pure intelligence nor bliss. Intelligence 
as a mental faculty, according to samkhya-yoga, is the 
work of prakriti and cannot have any relation whatever 
to the transcendental principle, ptirusha. Rationality is in 
the empirical ego. The term “bliss”, which was con¬ 
sidered an attribute of Atman and later of the yedantic 
soul, is only a less pretentious name for “pleasure”, which 
cannot be the nature of purusha. Pleasure and pain can 
be traced to the instincts, desires, and cravings of the ego 
in the world of experience, but the purusha as a de¬ 
tached spectator is not circumscribed by the limitations 
of the three gunas. T he crucial point that marks the dif¬ 
ference between the Atman and samkhya-yoga purusha 
is the doctrine of the plurality of souls. According to the 
Upanishads as well as the vedanta, individual souls are 
only temporal and illusory forms of the cosmic soul, 
Brahman. In the final analysis individual souls are omy 
appearances; they derive their reality from, and it is their 
final destiny to become absorbed in, Brahman. N ot so in 
the samkhya-yoga. Each individual soul is here an iso¬ 
lated principle, eternally real and ever the same. Reality, 
consequently, consists of an infinite number of puiushas, 
instead of the all-embracing Brahman of the monistic 
vedanta. 

Some arguments have been advanced to prove the ex¬ 
istence of purushas. 2 The first one is very much like the 
design or teleological argument that has figured so prom¬ 
inently in Western philosophy, although the conclusion 
drawn is not the same. The collocation of objects and 

‘‘Smtkhya Karika, 17; Yoga Sutras , IV.24. 
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modifications must exist for the sake and benefits 
a principle that is sentient. It is avorth pointing out that 
the conclusion drawn from the design argument is not 
the same as in Western philosophy. Whereas in the latter 
God is the designer, the samkhya-yoga points to the 
purusha which benefits from the design. Nor could this 
be otherwise. Prakriti, the original ground out of which 
the material world has evolved, is beginningless and eter¬ 
nal; hence a creator is entirely superfluous. 

The second argument is familiar to all students of 
philosophy; the subject or seer must be free from the 
perpetual modifications and movements of the physical 
manifold, a simple, unitary and unchangeable substance. 
All the presentations and changes are due to collocations 
of the three gunas, sattva, rajas, and tamas. The seer, 
therefore, must be free from the limitations of prakriti 
and its gunas, for none of the products of prakriti can 
be simple or unitary; and so the actual seer is the purusha 
which as an unfailing light illuminates the mind, lending 
meaning and purpose to the cyclical processes of evolu¬ 
tion and dissolution. The third argument maintains, as 
did Kant, that there must be a supreme background with¬ 
out which it would be impossible to coordinate all ex¬ 
periences. In spite of the reality of multiplicity in mental 
life, there must be a transcendent and unitary principle 
—the purusha. 

The fourth and last argument is drawn from the long¬ 
ing which, samkhya-yog;/claims, is present, in varying 
degrees, in all people^This “instinct” to be free, the 
dCsire to escape the impermanence and futility of ex¬ 
istence, is, of course, the heart around which the body 
of samkhya-yoga, as well as the other systems of Hindu 
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;§>Fwi^ophy, is built. Desires and cravings and love of life 
itself may crowd in on us to make living a worthwhile 
adventure, but a hidden voice, even in those moments 
when all seems-well, might be heard (if we were reflec¬ 
tive enough) uttering the language of doubt and despair. 
A life-tedium overtakes us. This craving for emancipa¬ 
tion is interpreted as due to the demand of the purusha 
to seek release from the meshes of praltriti. That this 
world-weariness is a real element in our experience has 
been attested by many great minds. “Would any man 
of sound understanding,” says Kant, “who has lived long 
enough, and has meditated on the worth of human ex¬ 
istence, care to go again through life’s poor play, I do 
not say on the same conditions, but on any conditions 
whatever?” 3 A materialist or a sceptic might consider 
this paradox, viz., that we love to live and yet long to 
escape the weariness of life, as a result of, in the words 
of Freud, the interplay of life and death instincts. But the 
samkhya-yoga, believing as it does in the reality of puru- 
shas, concludes that the striving for freedom from the 
limitations of existence points to one that longs for and 
can effect the release. This is the purusha. 

Against monism, which asserts that individual souls 
are illusory and that only the world-soul is real, sam¬ 
khya-yoga adheres uncompromisingly to the doctrine of 
the plurality of purushas. 4 The reasons adduced in favor 
of this standpoint are drawn from within the framework 
of the presuppositions of the system, particularly its anal¬ 
ysis of the nature of prakriti and its evolutionary devel- 

3 Kant’s article, “On the Failure of every Philosophical Attempt, in 
Theodicy,” published in 1791. Kant was, in this article, arguing par¬ 
ticularly against the optimism of Leibnitz. 

4 Samkhya Karika y 18. 
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'(oj^ment. Among the various products of prakriti, li 
ether, mind, etc., which will form the subject of the next 
chapter, there is one which is the basis of the empirical 
ego. This, known as buddhi, is the active agent in the 
processes of cognition, feeling, and willing. 1 he various 
senses are the individual organs of a buddhi. Each buddhi 
is, therefore, an isolated organism possessing an individu¬ 
ality of its own. We have said that the buddhi is the basis 
of the empirical ego and not the ego-proper, because of 
the role purusha plays in the production of the ego- 
sense. There is a kind of relationship, best expressed as 
that of reflection, between the purusha and each indi¬ 
vidual buddhi. If the purusha did not reflect the light of 
consciousness in buddhi, there would be no “I” feeling. 
The “I” sense is the temporal psychological unity pro ¬ 
duced by the reflection of purusha in the activities of 
buddhi. 

This relationship is important if we are to understand 
the arguments for the existence of innumerable souls. 
The samkhya-yoga, unlike the vedanta, is keenly aware 
of the differences of the individual organisms. The vari- 
\ous organisms in the world are neither morally, physi¬ 
cally, nor intellectually alike. These differences should 
Indicate that their experiences and perception of the 
■outer world are different. The presiding consciousness, 
which is due to the reflection of the purusha, must there¬ 
fore be different for different buddhis. The element of 
change as well as diversity in the buddhis can easily be 
understood because the latter are products of prakriti, 
but the multiplicity of unities (each buddhi is a unity) 
would demand a corresponding multiplicity of purushas. 

On this question samkhya-yoga was faced with the 
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v jalistic conclusion of the vedanta that the external 
world, ego, and knower (Atman) are, in the final analy¬ 
sis, unreal and that Brahman alone is the metaphysical ir¬ 
reducible. But the samldhya-yoga would not and could 
not be satisfied with such a sweeping denial of the reali¬ 
ties of everyday life. Prakriti is metaphysically as real and 
eternal as the purusha, and the latter, although not an 
active agent, is the remote knower of the drama of life. 
If the world and the ego, that is, life, are unreal, then 
what guarantee is there that purusha, also, is not unreal? 
Just as there has been a conjunction between an indi¬ 
vidual buddhi and purusha, there will be, in the fullness 
of time, a disjunction of the two. But it must be clearly 
understood that while the conjunction lasts, the buddhi 
is real and there is no illusoriness about its transforma¬ 
tions. As long as prakriti was not the may a of the vedan- 
tins, samkhya-yoga philosophers, if they were to remain 
consistent, could not escape the doctrine of the plurality 
of purushas. 

Certain considerations are advanced to show the utter 
futility and irreconcilable contradictions following from 
the assumption of one cosmic purusha. If this were so, 
how should we be able to account for the multiplicity of 
buddhis, which with their individual experiences and 
cognition, would be difficult of explanation? C onsist¬ 
ency would demand that we should have one buddhi 
instead of many. But this is obviously not the case. Ac¬ 
cording to the samkhya-yoga view prakriti exists for the 
emancipation of purushas. If it is a fact that there is only 
one purusha, then prakriti would not be working for the 
emancipation of purusha but only for the ego which, al¬ 
though real, is only a temporal unity. If the prakriti leads 
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the emancipation of only the ego, then its role a! 
unction as the emancipator of purusha would have to be 
abandoned. If it is maintained on the other hand that the 
purusha and not the ego is liberated, then with the eman¬ 
cipation of one, all would be finally released, for there is 
only one cosmic purusha. 

It is very doubtful whether these contradictions al¬ 
leged to follow from the hypothesis of an all-embracing 
world-soul are valid enough to lead to the acceptance of 
a pluralistic theory of souls as preferable. Monists should 
be, in fact they are, able to find very damaging incon-* 
sistencies in a pluralism. Metaphysicians are like subtle 
lawyers who can make even the camel go through the 
eye of a needle! Whether we will accept a particular 
conclusion would depend on how far we are predisposed , 
to believe it. In the case of samkhya-yoga, its realistic s 
attitude regarding the material universe, plus the belief 
in the possibility of individual salvation by yoga practice, 
led to the assumption of many souls instead of one. 

Among the recurring problems of philosophy is that 
of the relation between the temporally changing and the 
eternally ever-the-same. It does not make any serious 
difference whether it is the relation of the mind to the 
body or the soul to the body, as long as mind and soul 
are taken to be different: in nature from matter.' The 
interaction or cooperation of the two will always remain 
an impenetrable mystery to the extent that the dividing 
gulf between the two orders of existence is broad and 
deep. Plato tried to bridge the gulf by his participation 
theory, according to which the material world is real 
inasmuch as the eternal ideas participated in it. But how 
are we to understand this participation? Aristotle nar- 
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tu down the gulf by his theory of form and matter 
_ ..ere can be no form without matter and no matter 
without form. His knowledge of biology, his interest in 
the various sciences, and his consequent realistic attitude 
towards the world made him think in terms of continu¬ 
ous development from the lowest forms of life to the 
highest. But in addition to a series of souls of varying 
grades of significance, the nous or noetic soul (intelli¬ 
gence) stands out as preeminent among free and immor¬ 
tal souls. By calling the soul the “entelechy” (realization) 
of the body only the name is changed, but the problem 
remains. Descartes and Locke pronounced it a mystery 
and helped themselves out of the situation by trusting in 
God. Kant’s conclusion that the Pure Ego cannot be 
known did not throw more light on the crux of the prob¬ 
lem; he only put a damper on the ardor of “soul-chasers”. 

Samkhya-yoga also had to face this problem. When 
the mental mechanism and the active elements of cogni¬ 
tion, feeling, and willing are all said to be the evolution¬ 
ary products of prakriti the crucial problem still remains 
as inexplicable as in any other system, only the relation 
between the changeable and the unchangeable has been 
transferred to a different level, i.e., between prakriti or 
buddhi and purusha. How can purusha, the inactive and 
colorless soul, have any relation to the non-conscious 
prakriti? The problem, in fact, is two-fold. First, to 
ascertain the reason for the existence of prakriti and its 
relation to purushas collectively, and secondly, to show 
how buddhi becomes attracted to purusha. 

We have already seen the role of prakriti in evolving 
a complex universe by the collocations of the three 
gunas. While impermanence is of its very essence, it 
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‘ms to have a direction towards which it is evolv 
There is no chaos in nature if we look at it m per¬ 
spective. It is blind in its activities, following the law of 
cause and effect even in the minute transformations of 
simple collocations. There is no place for a “miracle” in 
nature. While we do not see teleology in isolated parts 
of nature, samkhya-yoga claims that the evolution of 
prakriti is, when nature is taken as a whole, adapted to 
certain spiritual objectives. There is a kind of upward 
swing from the inorganic to the organic, from the lower 
to the higher forms of life. This long-range teleology is 
not due to any conscious purpose within the bosom of 
prakriti, for it is assumed that prakriti is unintelligent 
and incapable of conscious reflection. “A strange mys¬ 
tery it is,” says Russell, “that Nature, omnipotent but 
blind, in the revolutions of her secular hurryings through 
the abysses of space, has brought forth at last a child, 
subject still to her power, but gifted with sight, with 
knowledge of good and evil, with the capacity of judg¬ 
ing all the works of his unthinking Mother.” r> 

Such is the evolution of mechanical prakriti. Although 
eternal, prakriti plays a secondary role. Its reason for ex¬ 
istence is its serviceability to purusha. The teleology, 
consequently, has its origin not within itself but in the 
nature of the purushas—their demand for emancipation. 
The samkhya-yoga conception of the evolution of 
prakriti has many points of similarity with the Leibnitz- 
ian view of pre-established harmony. In both the har¬ 
monious evolution is the result of an- outside agency. 

It is possible, therefore, to have a teleology in nature 

5 Russell, B.— Mysticism and Logic , 48; W. W. Norton and Co., 
1929. 
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from an outside source. Commenting on the 
methodology of science, and particularly of physiology, 

| Whitehead makes some very interesting remarks about 
j the upward trend in evolution: “The material universe 
has contained in itself, and perhaps still contains, some 
mysterious impulse for its energy to run upwards. This 
impulse is veiled from our observation, so far as concerns 
its general operation. But there must have been some 
epoch in which the dominant trend was the formation of 
protons, electrons, molecules, and stars. Today, so far as 
our observations go, they are decayixig.” 6 

Once we begin to think of the cosmic process in its 
totality and the reason for its evolution as well as dissolu¬ 
tion, the explanation for which modern science does not 
offer, it is legitimate to seek an answer outside the physi¬ 
cal universe. Bergson traces it to an elan vital, Lloyd 
Morgan and Whitehead to God, and a great many minds 
proclaim it a mystery and let it go at that. Samkhya-yoga 
calls in the aid of purushas ^vyhose necessity for experi¬ 
ence and the subsequent demand for liberation from the 
web of prakriti account for the teleology, evolution, and 
dissolution in nature. Several analogies are used'to explain 
how the non-conscious prakriti can be utilized for the 
service of purusha. 7 One of the early commentators gives 
the following story: Two men, one lame and the other 
blind, were, each in his own way, seeking a way through 
the jungle. They agreed to fulfill their duties by mutual 
cooperation. The lame man climbed on the shoulders of 
the blind man and by following the former’s directions 

■ 6 Whitehead, A. N .-The Function of Reason, 19; Princeton Uni¬ 
versity Press, 1929. 

7 Samkhya Karika, 21. 
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^ ^™/th of them reached their destination. 

''see hut not “move’-Iike the lame man. Prakriti could 
move, but not see—like the blind man. When they reached 
their destination, there was a separation. Prakriti ceased 
to act, for its work was done, and purusha, having 
reached the journey’s end, was free forever after. 

The system admits that some questions cannot be an¬ 
swered. Ta|he question as to how the purushas become in¬ 
volved inthe meshes of prakriti, there is no clear answer. 
Since both purusha and prakriti are eternal, and the for¬ 
mer free before its entanglement in prakriti, the only ex¬ 
planation is that, as a result of non-discrimination which 
is begin ningless, purushas somehow become entangled. 
Non-discrimination may have an end and once the pum- 
sha attained emancipation, it is forever free from the 
possibility of further entanglement. This non-discrimina¬ 
tion ( avidya ) is common to many systems of Hindu 
philosophy. What it is we do not know, we can. only say 
that it is. 

The conjunction between prakriti and purusha is not 
one of contact but of proximity. As the magnet moves 
the iron with its attraction, so the proximity of purusha 
excites prakriti and guides evolution. But the prakriti 
is also characterized by the counter-movement of decay 
or dissolution. Just as the proximity of purushas launched 
prakriti on the road of development or evolution, the 
former by inner necessity and united effort seek cessa¬ 
tion from the forward movement, This is the beginning 
of dissolution—the backward movement to reach the 
original equilibrium of the three gums. Prakriti thus 
reaches its original quiescent state. As far as the purushas 
are concerned, dissolution ( pralaya ) is only a temporary 
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of cessation from evolutionary activity is like a 
deep slumber in which the bonds that connect the puru- 


sha with the buddhi remain intact. Dissolution, in short, 
is not a state of emancipation but only one of temporary 
quiescence. The striving of the purushas to seek release 
exerts after a time “magnetic influence” on prakriti, 


thereby upsets its equilibrium, and starts it anew on the 
course of evolution. This alternation of evolution and 
dissolution, both determined by the transcendental influ¬ 
ence of the purushas, will continue until all the purushas 
find emancipation from the clutches of prakriti. 

While the relation between prakriti and purushas is 
indirect and cosmological, that between buddhi and 
purusha is more direct and psychological. We pointed 
out previously certain considerations which inclined the 
samkhya-yoga to accept the doctrine of plurality of 
souls. Since buddhi is a product of prakriti, in. fact the 
highest one on the mental side, a detailed treatment of 
this important problem will be taken up in a subsequent 
chapter. 

Among Western philosophers, one might find a simi¬ 
larity between Aristotle’s God or Prime Mover and the. 
samkhya-yoga conception of the purusha. Neither Aris-j 
totle’s Prime Mover nor purusha is available for religious 
purposes. They are devoid of those qualities which make 
a spiritual principle the object of religious dependence. 
*A Prime Mover who is himself unmoved is an aesthetic- 
contemplative being, with no concern for the detailed 
running of the universe which is determined by prin¬ 
ciples within the system. By a kind of attraction the 
world strives after God; without being an active agent, 
God’s mere presence extends this influence. It is so with 
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purusha too. Its transcendental presence, without in any 
way affecting or being affected by the transformations of 
the vvorld, predisposes prakriti to work for its emancipa¬ 
tion! It is the metaphysical necessity for a comprehensive 
understanding of existence that made both Aristotle and 
samkhya-yoga introduce a non-material transcendental 
principle—God or Prime Mover and purusha. k 

It is instructive to point out here the most important 
difference between the sarnkhya and yoga. The classical 
samkhya is atheistic, if by theism is meant belief in a per¬ 
sonal God who is either the creator of the universe or the 
perpetual guardian of its destiny, or both. The samkhya 
shows a strong bias for rationalism, and anything that: 
could not be rationalistically demonstrated is discarded, 
like Kant in a later period, Kapila, the traditional author 
of the samkhya aphorisms, contends that it is impossible 
to demonstrate the existence of a personal creator. If 
God is perfect, then there is no conceivable reason why 
he should have created the world; if he is imperfect, then 
he is no God. To say that he is neither perfect nor im¬ 
perfect is to make all rational argumentation impossible. 
It is customary to invoke God to reward the righteous 
and punish the wicked, to play the role of moral guardian 
over the erring ways of mankind. Kapila has no need for 
a God in this respect, for the law of karma automatically 
and justly regulates moral retribution. 

Prakriti and purushas, says Kapila, are sufficient to ex¬ 
plain the universe and its evolution and destiny. There- 
: fore, as Laplace was to maintain later, it is meaningless 
to assume the existence of God who is neither demon 
strable by reason nor necessary a*> an explanatory prin¬ 
ciple. Some of the later commentators of the samkhya 
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'e tried to introduce God into the system, but their 
‘“ impts, instead of creating harmony, look like patch- 
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work. Whatever may be the merits or demerits of the 
system, Ivapila’s denial of God and his fearlessness in 


running counter to the current orthodox philosophical 
opinions deserve admiration. 

Although yoga accepted samkhya metaphy&tes, certain 
changes were introduced here and there^Practice and 
not theory is the all-important thing in yoga. So Patan- 
jali, the author of the yoga aphorisms, contends that God 
as an object of devotion is an aid to the yogin, for he 
(God) by his kindness might make the physical and 
mental discipline of yoga easier to bear. 8 Speculative 
demonstrability or undemonstrability of God did not 
interfere with Patanjali’s reasoning. God is therefore a 
solicitous creature who is interested in the salvation of 
•ouls, but he is not powerful enough to interfere either in 
the workings of the law of karma or in the evolution of 
prakriti. God is a special kind of purusha who is ever 
free. He is not subject to the law of karma, nor has he 
any direct relation, like purusha, to an individual buddhi. 
Avidya (non-discrimination), consequently, never mars 
his perfect wisdom and bliss. 

One gathers the impression that P atan jali introduced 
l od into the system because he found that concept use¬ 
ful. He must havHJeen an astute psychologist who knew 
1 a - faith help s. His reasoning could be summarized thus: 
M belief In and devotion to God help you in your prac¬ 
tice, then you may assume that he exists; if this does not 
help you, you may equally well assume that he does not 
e> ist. While yoga was at great pains to defend a meta- 

8 Yoga Sutras, I. 23-26. 
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physic that would justify its practices and aims in the 
eyes of the public, it allowed for extreme- deviations in 
the matter of philosophical beliefs. The practices were 
taken over by other schools because of their alleged effi¬ 
cacy to point a way of salvation. 

The result is that the passages devoted to the discussion 
of God ( Isvara ) in the yoga aphorisms are extremely 
vague and irrelevant to the rest of the system. The argu¬ 
ments are unconvincing. According to Garbe: 

The insertion of the personal God, which subsequently 
decisively determined the character of the Yoga system, was, 
to judge from the Yoga Sutras, the textbook of Patanjali, at 
first accomplished in a very loose and superficial manner, so 
that the contents and purpose of the system were not at all 
affected by it. .. . The passages which treat of the person of 
God are unconnected with the other parts of the book- 
nay, even contradict the foundations of the system . 9 

This liberal and sometimes indifferent attitude towards 
metaphysical subtleties has been characteristic of yogins 
throughout the ages. The vedanta has dominated the 
Hindu mind for so long that today most yogins have 
grafted the vedanta metaphysics to the yoga practices- 
Brahman alone is real. It is the adaptability of the system 
that makes yoga more a philosophy and a psychology 
than a religion. 

The similarity of yogic formulations and Kantian ideas 
of the soul is close enough to deserve brief mention in 
passing. Objects, according to Kant, are a manifold of 
qualities or facts in a set of mutual interrelatedness. But 

9 Garbe, K.—Philosophy of Ancient India, 15; The Open Court 
Publishing Co., Chicago, 1897. 
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:eption the manifold appears as a unity, which is 
the synthetic way in wind the mind handles the 
manifold. Kant admitted that experience is an essential 
prerequisite for knowledge, but the way in which we 
perceive is determined by the mind. The materials of 
sense-impressions are made to conform to certain cate¬ 
gories supplied by the mind. For example, space and 
time are not objectively real, but our mind is so consti¬ 
tuted that we project these on the objects. 

The lower faculties retain the object in all its diver¬ 
sity; it is however, the function of the higher faculties, 
like intuition, apprehension, understanding, etc., to pro¬ 
duce unitary perception. The “I think” is the necessary 
condition of the higher “Unity of Apperception”. The 
consciousness of Self, although implied in all experience, 
need not always be actually realized; it may remain 
hovering in the dim background as a potentiality capable 
of realization. This is the Pure Ego to which he gave the 
name “original transcendental synthetic Unity of Apper¬ 
ception.” Kant, like the yogic philosophers, knew per¬ 
fectly well the utter futility of any attempt to explore 
the nature of such a quality-less soul. We could nor even 
know whether it is material or immaterial, simple, or 
substantial. Since it is beyond our introspection, Kant 
admitted tbit psychology could gain nothing by this 
metaphysical entity; instead, the empirical “Me” should 
constitute its proper subject matter. In the language of 
yoga, Kant’s empirical “Me” would correspond to the 
individual buddhi and its manifestations. But the Pure 
Ego of Kant and the transcendental purusha, both dim 
barren abstractions, look very much like two peas from 
the same pod. They may be necessary logical postulates 
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or speculative metaphysics but entirely inaccessible to 
scientific methods. - 

What has become of the soul in modem psychology? 
Does it manage to find at least a precarious existence 
either in psychological books or in its laboratories? It has 
been humorously suggested that psychology would work 
with anything but its proper subject, psyche (the psy¬ 
chical principle). There is a certain amount of truth in 
this jocular remark, but at bottom only a confusion and 
misunderstanding of the modem point of view can lend 
any substance to this characterization. 

Psychology, as any instructed person knows, is the 
inheritor of two traditions; it has to live up to the one 
and live down the. other. The rise of the evolutionary 
point of view since the days of Darwin and the scientific 
approach towards the problems of the biological sciences 
have made psychology gravitate almost entirely towards 
science. But for several centuries, in fact, from the begin¬ 
nings of cultural history, the most important dement in 
the province of psychology, the problem' of the mind., 
whether regarded as an expression of a soul or otherwise, 
has been conceived in the womb of philosophy and meta¬ 
physics. The emancipation took place in the middle of 
the last century, a period which saw the birth of several 
new sciences. Contributions in the last century came 
from men who had their training in both the sciences and 
philosophy. In their writings one may see both traditions 
thriving side by side, strict experimental work in the 
field of mental operations on the one hand and philo¬ 
sophical discussions of the mind on the other. Towards 
the turn of the century the scientific method and ap¬ 
proach gained the upper hand; today the approach to 
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ology lies through physics, chemistry, biology 
Statistics, etc., and not through philosophy . 

it is only the vagaries of certain enthusiasts that have 
led psychology to the point of denying the existence of 
consciousness. The vast majority of psychologists is 
still working, and will so continue, with the problems 
of mental life. But their method and approach have 
changed. The sense of personal identity—and it is for 
this reason that the soul is invoked in psychology—still 
constitutes one of the most puzzling problems of this 
field. But what good purpose is served, asks the scientific 
psychologist, by the pious affirmation of the existence of 
a soul about which there is as much evidence as there is 
for a personal devil? Is anything gained by tracing the 
unity of mental life to the soul? Nothing. Such a pro¬ 
cedure, furthermore, would become a positive hindrance 
to the development of psychology. If we know nothing 
about it, then it is an unscientific procedure to bring this 
concept into a scientific field. Only the maxim What¬ 
ever you are totctlly ignorant of, assert to be the explana¬ 
tion of everything else ”, 10 can justify the soul in scien¬ 
tific psychology. It would put a premium on scientific 
laziness. Like the king of England, the soul is a superflu¬ 
ous entity in the government of psychology. For senti¬ 
mental. purposes, just as the Englishman shows an affec¬ 
tion for the symbol of kingship, a few psychologists 
might still offer loyalty to this concept. Motives in such 
cases would be certainly not scientific, whatever might 
be the justifications from other realms of life s aspira¬ 
tions. It would be equally unscientific to deny the ex- 

10 Quoted, from H. S. Hodgson, by William James in his The 
Principles of Psychology, Vol. I, 347; Henry Holt and Co., 1890. 
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sjstence of the soul, for that would amount to a dogxrbtfw 
assertion not warranted either by the nature of the sub' 

or the evidence at our dis¬ 


ject matter of psychology 
posal. The psychologists would merely maintain that it 
is a superfluous concept unwarranted and unnecessary 
as an explanatory principle in a scientific discipline. 


Chapter IV 

EVOLUTION AND ITS STAGES 

There has come to us from very ancient times a saying, 
“There is no knowledge equal to the samlchya, and no 
power equal to the yoga.” One can easily see why yoga 
was so highly rated, for it was the only system that for¬ 
mulated a discipline to liberate the human soul from the 
bondage of worldly entanglement. The practices of yoga 
were accepted on the testimony of the practitioners as 
desirable for those who sought spiritual development. 
The method and the life of detachment of its followers 
held a distinct spiritual charm even for those who could 
not or would not undergo the strenuous life of a yogin. 
When one mentions “yoga”, it is not its theory that is 
implied, but a set of exercises that is unrivalled by any 
other system; At best a philosophy lays down an ethical 
code as the Stoics and the Epicureans did, or peremp¬ 
torily demands that its adherents be good without point¬ 
ing out a positive way of achieving that state as most 
religions do. Not so yoga. “Do this and this,” says the 
yogin, “and you shall reach higher spiritual levels.” In a 
country where emancipation was not a mere matter for 
philosophical hair-splitting but the goal of life, yoga, 
because of its insistence on effort rather than knowledge, 
won awe-inspiring respect from all and sundry. 
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But we feel compelled to ask why a unique place 
should have been assigned to the samkhya. ihere is 
sufficient historical evidence that the spirit and the doc¬ 
trines of the Upanishads had greater following than 
other systems deviating from its mystical idealism. Abso¬ 
lute idealism has always held a preeminent position in 
India. Modern vedanta, which is the spiritual inheritor 
of the tradition of the Upanishads, is unexcelled in its 
popularity among the cultured of the present genera 
tion. In the Bhagavad gita, which is to the Hindus what 
the New Testament is to the Christians, various schools 
of philosophy are mentioned, but the dominant thesis 
is patterned after the idealism of the Upanishads. 

The doctrine of the plurality of souls in the samkhya 
constitutes an uncompromising departure from the mon¬ 
ism of the Upanishads, and hence could not have com¬ 
manded sympathy in the philosophical circles. More 
problems, in fact, were created than solved by this doc¬ 
trine. The Upanishadic notion that Brahman was the 
only reality and that individual souls were mere reflec¬ 
tions that would ultimately be merged in the former 
had so intrenched itself in the minds of the people that 
no pluralistic position could have made much headway. 

What about the concepts of evolution and dissolution 
found in the samkhya? That the universe is alternately 
subject to growth and decay, that creation is a myth fit 
to be believed in by the weak but meant to be despised 
by the wise, is an accepted doctrine in almost all sys¬ 
tems. The concept of God and creation, whenever 
found in Indian philosophy, may be easily inferred to 
be a concession to the demands of the finite mind that 
was never taken seriously by any philosopher. There is a 
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th and depth in Hindu philosophies thati- is 
lenge to the unimaginative theistic conception.*; of 
the West. Wliile the evolutionary development of nine >.~ 
teenth-century science undermined to a considerable ex¬ 
tent some of the basic doctrines of Christianity, it did 
not generate even a negligible ripple on the religious 
consciousness of India. It was subscribed to by the 
“heterodox” Buddha and the orthodox Sankara. James 
says: 

God as intimate soul and reason of the universe has al¬ 
ways seemed to some people a more worthy conception than 
God as external creator. So conceived, he appeared to unify 
the world more perfectly, he made it less finite and mechan¬ 
ical, and in comparison with such a God an external cre¬ 
ator seemed more like the product of a childish fancy. I 
have been told by Hindoos that the great obstacle to the 
spread of Christianity in their country is the puerility of our 
dogma of creation. It has not sweep and infinity enough to 
meet the requirements of even the illiterate natives of India. 1 

In this connection it is worth pointing out, paradoxical 
though it may seem, that Western philosophies are more } 
religious than philosophical, while Hindu religions are/ 
more philosophical than religious. Anthropomorphism is 
the product of the infancy of the human mind and the 
higher conception of reality should leave behind all 
personalistic notions, irrespective of the demands of 
religion—so the philosophers of India have always con¬ 
tended. 

If neither the doctrine of the many souls nor the gen¬ 
eral acceptance of evolution could account for the high 

1 James, W.—A Pluralistic Universe, 28; Longmans, Green and Co., 
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$ceen?h accorded the samkhya, then we 
the v real reason elsewhere. It is to be found in the sam- 
Irlhya speculations concerning the various stages in the 
evolution of prakriti. It was not enough to say that, un¬ 
der the teleological guidance of purushas, prakriti takes 
both a forward and a backward course; the various 
stages in the process of evolution had to be and were 
mapped out. Reason and logical necessity were the only 
criteria by which Kapila wished the merits of his specu¬ 
lations to be judged. His thoughts on evolution were in 
some respects a foreshadowing of the Lamarckian thesis . 
that the need of the seif (organism) determines function*'' 
and that the function generates the organs. The realistic 
attitude of the samkhya toward the external world de¬ 
manded more than a vague avowal that all that exists is 
the product of evolutionary change. Although samkhya 
admitted that human reason could not penetrate all the 
mysteries of the universe, it maintained that it should 
be possible for us to give a rational picture of evolu¬ 
tion, the whys and wherefores of it. ' 

Idealistic schools of the extreme variety had paid only 
very little attention to the real world. True to their 
central doctrine that the Brahman alone was real, in 
accounting for the world they explained it away. But 
the samkhya accepted prakriti as real in the true sense s 
of the word, hence a knowledge of it should be pos¬ 
sible and necessary. Herein lies the difference between 
the samkhya and the idealist thought which called forth 
the saying: “There is no knowledge equal to the 
samkhya . . .” The wisdom of the Upanishads was, of 
course, the highest, but the knowledge of the samkhya 
had no equal because it was the boldest and the most 
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, •al speculation in the field of natural philosophy. 
Very probably it is this aspect of the samkhya that made 
Garbe, a German scholar and life-long student of sam¬ 
khya and yoga, say that “in Kapila’s doctrine, for the 
first time in the history of the world, the complete inde¬ 
pendence and freedom of the human mind, its full con¬ 
fidence in its own powers, were exhibited.” 2 We can ’ 
learn very little today about evolution from the ancient 
speculations of Kapila; we look for evidence in science. 
But who can deny that the philosophical problems of our S 
age, whether those raised by evolutionism or otherwise, 
are very similar to those that confronted the ancients? 
Kapila’s answer that the ego generates the function and 
then the organs would probably not satisfy many critical 
moderns; nevertheless his thoughts are not uninterest¬ 
ing. Distance in time, furthermore, makes his doctrine 
the more enticing. 

But a hostile critic might ask whether we are justified 
in using the term “evolution” to describe the thoughts 
of men who lived twenty-five or so centuries ago. Could 
these men have meant the same things by that term as 
we do today, we who are backed by the scientific discov¬ 
eries of the recent past-say, from the days of Lamarck 
and Darwin? The most obvious answer is, No. Modem 
theories are the result of painstaking and careful observa¬ 
tion of and experimentation in natural processes; they 
are contributions from the various sciences. On the other: 
hand, ancient philosophies were mostly vague, lacking 
in the precision and objectivity that characterizes^ 
science. It would be too much of an exaggeration, how- 

4 Garbe, R .—Philosophy of Ancient India, 30; The Open Court 
Publishing Company, Chicago, 1897. 
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to say tIlat * n some cases at least, philosophe_ 

antiquity in Greece and in India did not understand the 


deep implications of evolutionism. 1'he philosophic ap 
proach to evolutionary problems, then as well as now, 
is different from that of the scientific. The former is 
concerned with questions of origin and end, while the 
latter considers everything outside the possibility of ob¬ 
servation and legitimate inference as beyond its jurisdic¬ 
tion. But the philosophic notions of evolution had to 
await for theix full development the work of research¬ 
ers in die natural and biological sciences. 

One of the early Greek philosophers, Anaximander, 
claimed that man was descended from the &H. Accord¬ 
ing to some commentators, Aristotle’s conception of 
evolution was not far different from that of today. 
Heraclitus, more than all the other great men of Greece, 
contributed to the development of the cyclical idea of 
the cosmos. I he Stoics, who seem to have borrowed this 
notion from him, thought that “the history of the world 
and the Deity moves in an endless cycle through the 
same stage,” Pythagoras and Empedocles held traces of 
this doctrine within their systems. Among recent writ¬ 
ers Spencer and Nietzsche may be mentioned. The de¬ 
cline of Greece was also followed by a decline in phi¬ 
losophy and, if the power of the church in the Middle 
Ages had not demanded of the philosophers strict ad¬ 
herence to credal requirements, Greek speculations 
would probably have continued and advanced. Perhaps 
this was just as well What was needed was scientific 
evidence and not hypotheses spun out of thin air; evi¬ 
dence for evolution from the various branches of science 
came to the fore in the last century. 
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^krnarck and Darwin are the pioneers who established 
the claims of evolutionism in the held of biology. Vari¬ 
ous controversies about the details of their arguments 
and points of view— for example, transmission of ac¬ 
quired characters, natural selection, etc.—are still rag¬ 
ing and will continue for years. Here we are only 
concerned with the influences of the doctrine upon the 
physical sciences. If the various, forms of life, including 
man, have developed from some crude, primitive life-cell 
which in turn was the product of purely physical and 
chemical, structures and processes, i.e., if the properties 
• of life are evolved in some yet unknown way from mat¬ 
ter, it is only reasonable to conclude that the cosmos 
as we now know it must have been in some past age 
subject to evolution. As we shall soon see, the samkhya 
scheme is interesting for its theory of cosmic evolution. 
The boundary between the organic and inorganic has 
never been an insurmountable one to the Indian phi¬ 
losophers. Biological evolution is only a secondary form 
of the primary cosmic evolution. 

The application of the evolutionary hypothesis to the 
inorganic part of nature originated, at any rate in a lim¬ 
ited form, with the French astronomer and mathemati¬ 
cian Laplace. Following a lucky guess of Lucretius, 
Kant had made certain suggestions along the lines of a 
nebular hypothesis, for the origin of the solar system. 
\ But Laplace, who knew nothing of Kant’s remarks in 
' this field, gave mathematical form to the nebular theory. 
According to the theory, a nebula, a collection of cloud- 
like gaseous matter, has been resolved by a process of 
contraction—by the working of forces and in accord¬ 
ance with laws inherent in the nebula— into a mass which 
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our present sun, and a number, of subordinate bodies, 
the present planets and satellites. From the gaseous-na¬ 
ture of the nebula it may be inferred that it is capable 
of shrinking; in fact, it has been found that, the sun is 
still shrinking appreciably. The various planets of the 
solar system revealed various stages of cooling, and the 
earth before the formation of the crust had passed 
through a long history: first it was a gas, then a liquid, 
and finally there was formed the present crust whose 
temperature was favorable to the development of life. 

There was a weak link in the hypothesis from the 
evolutionary point of view. Where did the nebulae come 
from? There was no answer except that they consisted 
of atoms. Atoms (meaning “that which is not divisible”), 
it was unanimously agreed, were the primary and ir¬ 
reducible units of matter. The different chemical ele¬ 
ments had different atoms, and they were arranged ac¬ 
cording to increasing atomic weights, beginning with 
hydrogen, in a periodic table. Barring one or two excep¬ 
tions, the eighty or so elements in the periodic table 
exhibited remarkable continuity in an ascending series. 
Was the evolutionary hypothesis to stop at the citadel 
of the atoms, “the foundation-stones of the material uni¬ 
verse, which have existed since the creation, unbroken 
and unworn”, as Clerk Maxwell described them? In 
that case, evolutionism as a universal doctrine must fail. 
The discoveries since 1895 have shown that the hitherto 
indivisible atoms, too, are the products of evolution. 

From the beginning of the last decade of the last cen¬ 
tury, physicists have been pleasantly suffering from a 
peculiar intellectual ailment, dizziness from a plethora of 
experimental success. Discovery after discovery enabled 



misr/?,. 



VOLUTION AND ITS STAGES 


penetrate the mystery of the atom. The discov- 
X-rays by Roentgen, a Wurzburg physicist, sig- 
nallized the beginning of the avalanche. The discovery" 
by Becquerel and the Curies in France that some of the 
heaviest elements like uranium emitted “particles” or 
rays which formed the nuclei of helium atoms proved 
convincingly that atoms are not indestructible and that 
one e lement can chan ge into a n othe r. After all, the 
alchemists who believed that elements are transmutable 
and sought to change lead into gold were not fools' 

The understanding of radioactivity cleared the way 
for the electrical theories of matter. What are called 
constituents of matter are bundles of energies; protons 
at the center of atoms represent positive charges of elec¬ 
tricity, while the electrons in the outer region of the 
atoms represent negative charges. We may say, then, 
that the eighty or so “elements” or energies are reduci¬ 
ble to two: the positive and negative charges of elec- \ 
tricity. All the physico-chemical phenomena are due to j 
the groupings and regroupings of these two forms of \ 
energy. Many physicists believe that all atoms above } 
helium in the periodic table are only various continua¬ 
tions of hydrogen and helium atoms. It is also claimed 
that helium may be traced to the hydrogen atom. 

The case for cosmic evolution has been established on ir¬ 
refutable evidence, but the various philosophical questions 
arising out of the new conception have not been satisfac¬ 
torily ironed out. Certain hypotheses seem more reason¬ 
able than others, but there is still room for justifiable 
differences of opinion. One of the important laws of 
physics which should have a bearing on philosophy is that 
of the conservation of matter, first formulated by Lavoi- 
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sier. According to this, the total quantity of matter in the 
universe remains ever the same. But the recent develop¬ 
ments have shown that matter is merely a name for a tran¬ 
sitory phenomenon; and, if we wish to be precise, we 
should talk of conservation of energy. This principle, asso ¬ 
ciated with the name of Carnot and known as the second 
law of thermodynamics or the law of entropy, claims 
that the world is “runni n g d own” . In every process of 
nature a certain amount, though small, of energy is dissi¬ 
pated, i.e., it becomes unavailable for further work. 
Every event is like an engine, it takes up energy but 
never releases the same amount in forms that might be 
further availed of. The universe is sinking more and 
more, slowly but certainly, into a dead level where no 
event, process, or evolution will be possible. Of all the 
known laws of physics, this is the most certain. Man may 
think he is the creator of novelties, he may evolve higher 
and nobler forms of culture, but he, along with the rest 
of living forms, is doomed to sink into the anonymity of 
cosmic death level. 

Some physicists, notably Millikan, have contended 
that the universe might not be a closed one, and new 
sources of energy might exist not accessible to our pres¬ 
ent methods of observation. In a sense all laws, includ¬ 
ing those of physics, are probabilities, and no one is justi¬ 
fied in positively asserting that these physicists are 
wrong. One might point out, however, that such con¬ 
tentions are of the “might be” variety, and not free from 
the earmarks of wishful thinking. The majority of emi¬ 
nent physicists is agreed that the inevitable destiny of 
the cosmos is “heat death”, Eddington, the English 
astronomer, thinks that the probability that the universe 
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ling down” is so remarkably high that the op¬ 
posite view is, on the basis of oar present knowledge, 
negligible. 

Energy dissipates and becomes unavailable for con¬ 
tractive work, but the total quantity remains constant. 
This is the threshold of philosophical speculations. Ignor¬ 
ing the question of origin for the time being, we may 
say that, if the world is “running down” at present, there 
must have been a time when the counter-tendency was 
predominant. We have substantial evidence, as was 
pointed out before, that atoms, molecules, stars, and 
galaxies are not indestructible in their present form, but 
rather they are the end-products of a long process of 
evolution. 

Although modern physics has reduced matter to en 
ergy, the nature of the latter remains a mystery. Be that 
as it may, we are convinced that, although the form may 
change, the total quantity remains the same; which is a 
vindication of the oldest scientific maxim from the days 
of Thales in Greece: Ex niMlo nihil fit, nothing comes 
out of nothing. 

Now what are the possible hypotheses of philosophy 
to account for the origin of the universe? No one can 
claim to be impartial and objective, for our wishes and 
desires are too strong to be unconcerned about the ulti¬ 
mate destiny of the universe. The “tender-minded”; 
would prefer to believe in a personal God who presides: 
over the cosmos; the “tough-minded” in some kind of 
impersonal spiritual force, like the Brahman, into which 
everything would be merged in the fullness of time; and 
the very “tough-minded” in physico-chemical processes 
q explain all that needs explanation. 
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Our purpose is not to assign a superior place 
samkhya-yoga, but only to show that it is a reasonable 
theory, perhaps as reasonable as any of the others. What¬ 
ever may be the ultimate constituent of energy, we may 
infer from the conclusions of the second law of thermo¬ 
dynamics that nothing is lost and nothing can come 
from nothing. May it not be possible that the primordial 
X, prakriti or what not, is eternal? The theistic notion 
of a God, standing outside and creating the world at a 
definite time, is hardly compatible with the law of the 
conservation of energy. At best, the Deity may be re¬ 
garded as the All-Sustainer and All-Supporter, to use 
the words of Goethe. 

Or, as the absolute idealists maintain, cosmic evolu¬ 
tion and life itself may be a dream, may a or a thought in 
the mind of Brahman. Like solipsism, which maintains 
that one can be certain of only one’s existence and noth¬ 
ing else, this philosophy is logically impregnable. But 
the vast majority of mankind finds it difficult to explain 
the universe away. 

On the other hand, if the universe, after a phase of 
evolutionary advance, is lapsing back into the original 
chaotic changelessness, is it not also possible that it might 
renew the cycle, evolving and devolving in infinite al¬ 
ternation? The same cause or causes, whatever it may 
be that initiated the process, may yet again operate after 
the equilibrium has been reached. As long as the human 
mind is not able to penetrate the mystery of origins, we 
may continue to question what the purpose of evolution 
might be; but that a cyclical universe is a reasonable 
hypothesis, we have no right to deny. “And thus then 
is suggested,” says Spencer, “the conception of a past 
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which there have been successive Evolutions' 
similar to that which is now going on; and a future dur¬ 
ing which successive other such Evolutions may go 


on.” 3 

Some have seriously maintained that the whole thing 
might be a joke, and that some cosmic mind is being 
constantly amused by the struggles of the frail human 
mind to penetrate the veil. Or it may be, as others 
have suggested, that chance has determined everything; 
“His Majesty Chance”, as Frederick II called it in con¬ 
nection with its intervention in the fate of battles. 
Samkhya-yoga has cast its lot on the spiritualist side, and 
finds the reasons for the eternal alternation of evolution 
and dissolution in the transcendental influence of the 
purushas that seek emancipation from bondage. This 
may arouse a sense of futility; lest we forget, it might be 
also pointed out that many have found consolation and 
peace in such thoughts. Lotze, in his Micro'coswos, held 
that each cosmic period might be an item in a melodious 
„ world-drama: “The series of cosmic periods, . . . each 
link of which is bound together with every other, . . . 
the successive order of these sections shall compose the 
unity of an onward-advancing melody.” 1 We may now 
turn to the samkhya-yoga scheme of evolution of pra- 
kriti and its different stages. 

The name “samkhya” (number) is in all probability 
derived from the enumeration of the various products, 
twenty-four in number, that are the evolutes of prakriti. 
The purusha, which is an independent principle, makes 

3 Spencer, H .—First Principles , 482; Williams and Norgate, London, 
1862. 

i Quoted in C W. Saleeby’s Evolution, The Master-Key , 315; Har¬ 
per and Brothers, 1906. 
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rip the total of twenty-five realities (Tattwas or “I 
nesses”). Prakriti, the original unmanifested basis of all 
later manifestations, exists potentially as a union, but 
not an identity, of opposites, in which the three gunas 
maintain an inner equilibrium which does not culminate 
in modifications. The transcendental intervention of 
purushas brings this balanced state to an end, initiating 
prakriti on the course of evolution. The process of be¬ 
coming is not a fortuitous one, but works by inner neces¬ 
sity within the limits of space, time, mode, or constitu¬ 
tion of things. We cannot understand why a certain 
product comes first and another later; we can only say 
that it just happens so. The order is what it is, because 
nothing else would suit the purpose of purusha. 

A significant distinction is made between the unspe¬ 
cialized ( avisesha) and the specialized (visesha) products 
of evolution. The former are intermediate products that 
originate further products; but the latter are end-products 
incapable of initiating new Realities ( TatPwas ). A rough 
analogy may be invoked from the current distinction in 
science between the protons and electrons on the one hand 
and atoms on the other. In fact, as we shall see below, there 
are two modifications in the samkhya-yoga scheme that 
axe reminiscent of the distinction between sub-atomic 
constituents and atoms. By the combination of protons and 
electrons in various proportions atoms come into exist¬ 
ence. No one denies that they are a new stage in the 
evolution of cosmos, for the properties they manifest 
are entirely new and different from those from which 
they are evolved. But the atoms, in their turn, are not 
able to originate new products. Atoms, of course, com¬ 
bine among themselves to produce the different sub- 
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s, but no new unit or state of existence is formed. 
This is approximately the contention of samkhya-yoga. 
Unspecialized products are, therefore, both effects and 
causes, but the specialized ones are only effects. There 
is, no doubt, a haziness about these subtle distinctions. 
The chief contention is that the properties of the new 
products are so different from the original that, what¬ 
ever may be the intrinsic re-shuffling or synthesis that 
brings about these changes, it deserves to be considered 
a new stage. Thus the twenty-three Realities, which are 
all ultimately differentiations within the homogeneous 
and ubiquitous prakriti, are new existences or stages of 
cosmic evolution. A new existence exhibits new prop¬ 
erties which were, at any rate, not manifest in the old. 
This is the dialectic of nature. Evolution is from the 
subtle to the gross, resulting in the phenomenal world of 
atomic matter which serves completely the purpose of 
purusha. 

The first product of prakriti is mahat, sometimes 
called buddhi, or the Great . 8 We have already explained 
at length that prakriti is the unity of the three gunas, 
sattva (the basis of mental life), rajas (activity), and 
tamas (non-activity or inertia). Mahat is characterized 
by the preponderance of the sattva guna. No evolute of 
prakriti is free from the three gunas, but in some there 
may be more and in others less of a particular guna. The 
sattva predominance in mahat, therefore, means that it 
is primarily mental stuff, or, to use the language of 
Western psychology, the stuff of consciousness. There 
is a theoretical reason why die stuff of consciousness 
should be the first product of evolution. Purusha is the 
5 Samkhya Karika , 22. 
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Veal and ultimate source of pure consciousness'. This 
tential source can manifest itself only by a kind of “mag¬ 
netic relation” of “contact” by proximity. Since the 
sattva guna is the nearest in likeness to purusha, only 
where there is a predominance of sattva can the remote 
purusha come into relation with prakriti. The logic of 
the situation, therefore, demands that, if purusha is to 
guide the thread of evolution, the sattva should prepon¬ 
derate in the first evolute. Perhaps, here as well as in 
many other places in our exposition, an analogy would 
clarify our understanding. A piece of rock and a crystal 
are both, composed of atoms, but the latter can reflect 
the rays of the sun while the former cannot. Sattva, as 
against the other two gunas, has that something in its 
nature which, although different from purusha, makes 
the reflection of the latter possible. When mahat is 
spoken of as consciousness-stuff, this is all that is meant; 
it is that existence of matter which can come into “con¬ 
tact” with purusha and act as the basis of the mind and 
discursive intellect. 

The gulf between the subject and the object, the per- 
ceiver and the perceived, is an acute problem to all those 
who have pondered over it. Many philosophies with 
idealistic preferences have found it necessary to consider 
the two as having a common origin, unfolding in the 
course of evolution into what appears as two mutually 
irreconcilable opposites. The samkhya-yoga had to face 
the same difficulty. Mahat is that evolute of prakriti in 
which there is no differentiation between subject and 
object. It is neither subject nor object but subject-object, 
a vast ocean of cosmic consciousness. It is both mind- 
and matter-stuff. From the subject-object point of view, 
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> . .all the modifications after the mahat stage are either 
subjects or objects but not both. 

Buddhi (meaning “intellect”) which is a synonym of 
mahat indicates that, in addition to the cosmic aspect, 
there is a psychological (individual) sense in which the 
term is used. In life, we know that mental operations 
take place in organisms; mental faculties, in short, are 
individual and not collecdve. Buddhi is the faculty by 
which we perceive and distinguish objects. This is the 
vital distinction between consciousness and self-con¬ 
sciousness; hence buddhi (self-consciousness) is the psy¬ 
chological counterpart of mahat in the organism. It is 
the contention of samkhya-yoga that individual buddhis 
passively exist in the mahat. Quite naturally, the two 
terms, buddhi and mahat, are used interchangeably, de¬ 
pending on whether the cosmic or psychological sense 
is referred to. Here it may be pointed out that, until the 
time of emancipation when there is a cessation of evolu¬ 
tion, the bond between purusha and buddhi holds good. 
It exists potentially as seed-force in an unmanifested 
condition. It follows, consequently, that the same rela¬ 
tion should exist in the mahat stage. The germs of re¬ 
birth are the spiritual residue of experience which has 
its location in the buddhi. In the prakriti as well as in the 
mahat stage the experiences exist in seed-form, with this 
difference: that in the former the relation is unmani¬ 
fested and in the latter manifested. Buddhi is the store¬ 
house of all memories. 

The passivity of buddhi in the mahat stage is what 
makes it one with cosmic consciousness. Although each 
buddhi is potentially the principle of individuation, 
which later becomes the mental apparatus and basis of 





jmeilection, there is no complete differentiation in u.»v 
mahat. 
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Terms like self-consciousness and ego are very often 
used in psychological literature without a precise defini¬ 
tion or limitation of meanings. But in samkhya-yoga, the 
distinction is relatively clear. Self-consciousness is that 
phase of the experience of the organism existing pas¬ 
sively without the “I” sense. This is buddhi. Ego may 
be put down as passive self-consciousness (buddhi) plus 
the “I”. Thus the “I” is a later product, coming into 
existence when the buddhi transforms itself into the ego 
—the second stage in cosmic evolution. 

This second stage in which buddhi evolves into the 
ego is technically known as ahamkara (self-sense). 6 From 
the passive buddhi (mahat), self-sense arises by the 
preponderance of rajas (activity). Since mental func¬ 
tions like perception, reasoning, etc., are all due to the 
modifications of buddhi, the activity of self-sense 
(ahamkara) is a limited one. It appropriates to itself the 
role of agency. It is the sense of “I” that is the source of 
much confusion in individual life. The true Self, the 
eternally real, is the purusha; but our intellectual life is 
so preoccupied with the external world that we asso¬ 
ciate our experiences, sorrows and joys, which are 
merely the changing state of buddhi, with the eternal 
purusha. Through the mediation of phenomenal “I”, 
agency is falsely attributed to the purusha, which is at 
all times free. Non-discrimination is the cause of this, 
and only the right knowledge can put a stop to the 
illegal and fatal marriage of self-sense (ahamkara) and 
purusha. 

8 Samkhya Karika, 24. 
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.amkara is the source cf yet another cause of human 
ering. It is the father of self-love. The desire for 
emancipation is, more or less, in inverse proportion to 
self-love. Whatever self-love may mean in the abstract, 
concretely it means a desire to continue the pleasur¬ 
able experiences of life. But experiences, pleasurable or 
painful, are of the very essence of prakriti; and continua¬ 
tion of them would only mean deeper and deeper en¬ 
tanglement in the chain of existence which is to be 
avoided if the wheel of rebirth is to be broken. 

There is yet another point which needs clarification— 
the relation of self-sense to the principle of individua¬ 
tion. The intricacy of samkhya-yoga psychology 
reaches its height when we are told that the phenomenal 
“I” (ahamkara) has nothing whatever to do with in¬ 
dividuality. It is the mental life as a whole, rather than 
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the crust “I”, prominent though it may be, that should 
constitute individuality. Buddhi is the mental substance; 
it is, therefore, also the basis of individuation. What is 
the organ that coordinates mental life? It is a well-known 
fact that our impressions and sensations, although medi¬ 
ated by the different sense organs, develop a unitary 
phase. Here also the self-sense plays no part, coordina¬ 
tion being the role of a later product yet to be described. 
After this organ has coordinated experience, the “I” 
sense may relate the unified whole to the purusha. 

There are undoubtedly some conflicting accounts of 
ahamkara in the ancient books. One may safely say, 
however, that its function is essentially practical rather 
than cognitive. It merely takes part in the false attribu¬ 
tion of individual experience to the purusha, the real 
self. 
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^Throughout the ahamkara as well as the buddhi stage, 
tamas, the inertia or non-activity factor dominant in 
matter, exists in a suppressed state. In our waking life 
the “I” sense becomes real in opposition to the external 
world. In short, how can the “I” exist if there is nothing 
other than the “I”? If there is no material world as yet, 
then there can be no mental content for objects. In an¬ 
swer to this, we are told that the gunas contain in them¬ 
selves the germs of subjectivity and objectivity. 
Through rajas (activity) the ahamkara comes into exist¬ 
ence and continues to function abstractly, making itself 
its own object. Although primarily subjective, it remains 
as an energizing activity, awaiting the development of 
the tamas-dominated external world for concrete ex¬ 
pression. 

In the next stage of cosmic evolution after the pro¬ 
duction of self-sense (ahamkara), the gunas evolve 
through different lines, one of the three gunas prepon¬ 
derating in each . 7 The sattva side develops into the five 
cognitive senses—hearing, touch, sight, taste, and smell; 
the rajas side produces the five conative senses or 
organs of action—speech, hands, feet, and excretory and 
generative organs. The tamas side generates first matter 
potentials ( tanmatras ), which in turn evolve the five 
gross atoms ( pctramanu ) of ether, sound, light, water, 
and earth. The predominance of a particular guna along 
one line of development does not preclude, of course, 
the presence of the other two gunas in a latent stage. Of 
particular importance is the role of rajas as a common 
denominator, furnishing the power of movement. 

T Samkhya Karika, 25-26. 
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-■■Ait'is the need of the organism that generates function 
and the preponderance of a guna determines the nature 
of the function. Cognitive function could not develop 
from I'amas (inertia), nor a material atom from sattva 
(the translucent guna). The conative organs like hands, 
etc., are called forth by the need for action; hence rajas 
(activity guna) plays the chief role in these functions. 
There is, however, a clear distinction between function 
and the organ of function. An organ is made up of the 
grosser products of matter evolved along the tamas (ma¬ 
terial) side; but the function or sense is the subtle need 
which has its genesis in the ahamlcara (self-sense). The 
gross, material sense organs are, so to say, the vehicles 
of the five faculties. 

In addition to the five cognitive senses, the sattva side 
of evolution produces, also, the coordinating sense called 
mafias (mind) . 8 Each sense is specifically suited to take 
in only a particular kind of sense data; hence there must 
be a faculty and its organ to synthesize and arrange the 
chaotic impressions that come streaming in from the 
outside world. If the senses are the doors, mind (manas) 
is the doorkeeper. This is what we meant above when 
we said that the “I” or the ahamkara was not the co¬ 
ordinating sense. In fact, the “I” is prior to the mind. 
Though chiefly associated with the cognitive side of 
mental life the mind is also related to the organs of ac¬ 
tion, hands, feet, etc., arising out of the rajas (energy) 
side. A full life is not a life of synthesis and reflection 
alone, but one of action too. In voluntary as well as in¬ 
voluntary actions there is interplay between the synthe- 

8 Samkkya Karika ? 27. 
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:ing mind and the executing organs. Manas (mind 
therefore, is said to partake of the nature of both the 
cognitive senses and the organs of action. 

From the ahamkara (“I”) stage on, the development 
of the material world takes place through the preponder¬ 
ance of tamas (element of inertia}. The suppressed 
tamas develops into homogeneous, inert, and character¬ 
less rudiments of matter called bhutadi. "1 hese are infini¬ 
tesimal units of mass or quantum, devoid of physical and 
chemical characters. This is only a development within 
the ahamkara. 

With the operation of rajas (energy) these rudiments 
or quanta (bhutadi) evolve into the five potentials (tan- 
matras) . 9 These are sound, touch, light, taste, and smell 
potentials, the differences being partly due to unequal 
aggregation of the original units of bhutadi and partly 
caused by the unequal distribution of energy (rajas). 
Being sub-atomic potentials, they are partly specialized 
but do not possess chemical properties like the gross 
atoms. They are subtle, vibratory, and pregnant with 
energy; some of them possess power of impact, others 
penetrability, still others power of cohesive attraction, 
and so on. The name “tanmatra”, which means “mere 
thatness” signifies its nature. They cannot serve as sen¬ 
sory stimuli, however, since this is possible only after 
they have undergone further evolution into gross atoms. 
These sub-atomic potentials, therefore, may be taken as 
the indeterminate state of matter, their essences being 
indistinguishable one from another as far as manifestation 
of effects are concerned. 

Flow do these sub-atomic potentials (tanmatras) 

9 Sav'ikhya Karika , 38. 
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into the gross atoms? In spite of the divergence 
of views on certain matters of details, atoms (paramanus) 
may be said to arise through the compounding of the 
potentials with tha^addition of the original units of mass 
(bhutadi). The order of the evolution is as follows: 

sound potential + bhutadi — ether (akasa) atom 
sound potential -j- touch potential -f- bhutadi = air (vayu) 
atom 

sound potential -f- touch potential + light potential + bhu¬ 
tadi = light (tejas) atom 

sound potential -f- touch potential T light potential -j- taste 
potential + bhutadi = water (ap) atom 
sound potential -j- touch potential + light potential -f taste 
potential -f- smell potential -j- bhutadi = earth (kshiti) 
atom 

Each succeeding atom possesses one more quality than 
the preceding one because of the extra addition of one 
more potential. The ether atom, for example, has sound 
for its manifest quality, the air atom sound and touch, 
and so on down the line to the fifth, the earth atom 
which lias the qualities of sound, touch, color, flavor, 
and odor. 

It is needless to point out that atoms, since they are 
formed by the compounding of potentials (tanmatras), 
have parts. In the true sense of the term, only the gunas 
are partless. Atoms, by definition, are the smallest in-, 
divisible particles which possess the properties of the 
compound. An atom can act as a sensory stimulus, al¬ 
though it has to unite with others to form objects of the 
sensible world. The trend of evolution, as we have said, 
is from the subtle to the gross; atoms reveal greater dif¬ 
ferentiation than the potentials (tanmatras) and the 
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£otenta#i:ill more than the rudimentary units (bhu- 
tadi). Since the atoms constitute the last stage in evolu¬ 
tion, we may now represent the scheme by the following 
diagram: 

1. Prakriti, Primordial Root 

2. Mahat, Buddhi, or Cosmic Consciousness 

3. Allamkara (the “I” sense) 




The Six 
Senses 

. Mo 

'he Five 
tor Organs 

The Five 

Potentials 


4. sight 

5. hearing 

6. smell 

7. taste 

8. touch 

9. manas 

(mind) 


10. hands 

11. feet 
it. speech 

13. excretory 

organ 

14. generative 

organ 


15. sound 

16. touch 

17. light (color) 

18. taste 

19. smell 

The Five Atoms 

20. ether 

21. air 

22. light (color) 

23. water 

24. earth 


Furusha, when added to the above twenty-four prin¬ 
ciples, makes up the twenty-five Realities (i attwas) of 
the samkhya-yoga. The distinctions between the non- 
specialized and specialized products of prakriti should 
become more clear with the above diagrammatic repre¬ 
sentation of evolution. Mahat, ahamkara, and the five 
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atras are both causes and effects, for they are 
evolutes of previous existences and capable of producing 
further effects; hence they are non-specialized. The five 
sense organs and manas and the five motor organs and 
the five gross atoms are end-products incapable of fur¬ 
ther differentiation. Since it is eternal, prakriti is the 
uncaused root-cause, and purusha, being transcendent, is 
neither cause nor effect. 

Primary evolution comes to an end with the gross 
atoms. The underlying principle is that when new prop¬ 
erties come into existence we have an instance of {.irimary 
evolution. The various products of the material world 
are all due to the shuffling and re-shuffling of the five 
basic atoms which form their constituent units. This is a 
case of development or secondary evolution. According 
to the samkhya-yoga, therefore, mutation of biological 
species is only a case of secondary evolution. Inorganic, 
vegetable, and animal kingdoms are only three phases of 
the same development. The same atoms are constitu¬ 
ents of the bodies of plants and animals as well as of the 
inorganic compounds. The different qualities in the 
products are to be traced to the different arrangements 
of the atoms. 

The samkhya-yoga classification is a qualitative ap¬ 
praisal based on the senses. Eveiy atom that displays the 
qualities of heaviness, roughness, obstruction, etc., for 
example, comes under the earth group, while those that 
possess subtlety, softness, clearness, etc., belong to the 
water group, and so on. In the formation of chemical 
compounds atoms of one group may combine with those 
of the others. In plants there is a predominance of earth 
and water atoms in varying proportions. In the bodies 
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•.••■Jof man and animals there is a large aggregation of earth 
atoms, and the largest accumulation of light atoms is te 
be observed in the sun. Matter can exist in three states 
potential, atomic, and as gross substance. The first tw< 
are the products of primary evolution. T he last is a case 
of secondary evolution. All the changes and develop 
ments in the world of perception are due to the combin ¬ 
ing and re-combining of atoms. 

Before bringing this chapter to a close, the samkhya- 
yoga conception of time and space must be briefly de 
scribed. Everything in the world appears as change and 
the empirical mind relates these changes to time and 
space. Considered independently time and space are ab ¬ 
stractions. Time order is merely another way of repre¬ 
senting a series of changes. If the atom is the smallest 
“indivisible” unit of matter, then the time taken by one 
atom to change, i.e., to leave one point and reach the 
next, would constitute the smallest indivisible unit c t 
time-a moment ( kshana ). Objectively there is a continu 
ous succession of changes and moments. I his does not 
give us the right to believe that there is a continuous 
time. Our empirical knowledge of an infinite continuum 
is not objectively true; hence this perception must be 
the mind’s method of schematizing the objective world. 
Time, therefore, is discrete; our perception of infinit. 
time has no metaphysical reality. The present is a single 
moment during which the whole world is undergoing 
change. In the present the past is no more and the future 
is not yet. The effect of the preceding change is latent 
and the future is potentially hidden in the present. The 
present moment alone exists, the past and future are rela¬ 
tive to it. 
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as position is the relation of the finite objects 
all-pervasive akasa (ether). Without the object 
limiting the all-pervasive medium, there could not be 
relative position. While change and objects are real, 
space as position is only relatively real; it is illusory and 
has no external existence. But space is also considered as 
extension. A thing is gross because it occupies space. In 
this sense it cannot be reproduced in infinitesimal units 
of position and hence is existentially real. 

We have already seen that two causes, material and 
efficient, are recognized. The efficient cause is the tele¬ 
ological influence of purusha, for whose service the whole 
of prakriti evolves in a particular direction. Outside of 
this remote relationship, purusha has no bearing on the 
cause-effect sequences of the material phenomena. That 
the effect is pre-existent in the cause is a central doc¬ 
trine; hence in the final analysis evolution is the con¬ 
tinuous transformation of energy from one form into 
another. It is a process of greater and greater differentia¬ 
tion with integration, both taking place in prakriti. 
None of the products are in opposition to prakriti; they 
are only prakriti in a changed form. Mahat, or any other 
product of evolution, is different from prakriti in the 
sense that the latter has become, or differentiated into, 
mahat. To use the words of Dr. Seal: “The process of 
evolution consists in the development of the differen¬ 
tiated (ydshanrya) within the undifferentiated (sam- 
yavastha), of the determinate ( visesha) within the 
indeterminate ( aviseshci ), of the coherent within the in¬ 
coherent.” 10 


10 Seal, B. N .—The Positive Sciences of the Ancient Hindus , 7; 
Longmans, Green and Company, 1915. v 
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Potentially all things are alike, for they are only mar 
festations of the same gunas. We may compare evolu¬ 
tion to, the flooding of lower levels due to the breaking 
of barriers holding back water on a higher level. Al¬ 
though effect is contained in the cause and fundamentally 
there is no difference between the two, certain con¬ 
comitant conditions limit transformation of potentiality 
into actuality. Otherwise, all manifestations would ap¬ 
pear at once. The marble may contain the image, but the 
sculptor must work .with the "chisel to manifest the hidden 
form. Plants do not grow from stones, nor does the form 
of man rise from that of a deer. 1 he concomitant con 
ditions that limit the course of evolution are place, time, 
form, or constitution. A plant will not shoot forth from 
a stone because the form of the latter, or the arrange¬ 
ment of the atoms, stands as an obstacle to this develop 
ment. Potentiality, like stored water ready to flow fort!’, 
when the obstacles are removed, is ever in readiness to 
manifest fully in actuality; but; the barriers restrict the 
speed and course of this process. 

The samkhya-yoga presents evolution as actualiza¬ 
tion of power or energy. There is no ultimate difference 
between substance and quality; hence gunas are both 
substance and energy. Just as evolution is explained on 
the basis of conservation and transformation of energ , 
dissolution too is accounted for by the same principle 
The teleological reason for the backward march of the 
evolved universe we have already seen. The epoch o' 
dissolution is determined by the collective influence pi 
the purushas which seek respite front evolution, fhen 
the prakriti would resume a counter-march, atoms would 
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Jr ate into tanmat'ras (potentials) and so on ail 
the line. There would be a temporary cessation of 
activity when the prakriti has reached its original state, 
o be resumed again to satisfy the demands of purusha. 



Chapter V 


YOGA PSYCHOLOGY: THE PROCESS 
OF KNOWING 

In the mind of the modern psychologist, trained as he is 
in the quantitative appraisal of experimental results, the 
samkhya-yoga analysis of the mind would perhaps evoke 
the same sense of intangibleness and of futility as have 
the soul-psychologies of the Greeks and of the Middle 
Ages. The modern terminology, ideas, approach, and ex¬ 
perimental temper of the laboratory are far removed 
from the qualitative observations of the ancients. There 
is an irreconcilable gulf between conditioned reflexes, 
physiological gradients, and the intelligence tests on the 
one hand, and the nous, soul, and vital spirits of the ear¬ 
lier period on the other. 

In this respect Hindu systems are not unlike those of 
the ancient Western world. They are empirical rather 
than experimental; they are products of observations and 
reflections on experience. Attention, will, imagination, 
etc., were treated as manifestations of a mind, emphasis 
being chiefly centered on the interrelationships between 
these aspects of mental life rather than on their bodily 
basis. The subtle distinctions of the indistinguishable nu¬ 
ances of the mental processes in the Hindu treatises, par¬ 
ticularly those of the Buddhists who developed psycho- 

9 ?- 
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Ipp^analyses to a high degree, might appear to some 
today like trying to split a hair in the dark. Changes in 
the mental stream at every turn in the progress of con¬ 
centration are elaborately described. There is a special 
word for the state of concentration when the name of 
the object alone is in the mind, another when the object 
is thought of with its predicate relations, still another 
when it is merely a point, and so on. It is significant that 
more words for philosophical and religious thought arej 
to be found in Indian literature than in the Greek, Latin, 
and German languages combined. Ibis fact has beenf 
recognized by one of the modern investigators of Indian 
culture, Count Hermann Keyserling. 1 

There was an impelling reason for these empirical ob¬ 
servations. Like all other philosophies, yoga was directed 
towards a particular goal or salvation. Unlike the other 
systems, however, yoga discovered a practical method 
of mental training; hence the study of the mind was not 
a matter of philosophical diversion but a practical neces¬ 
sity. Yoga improved on the metaphysical contributions 
of the samkhya by offering a feasible method of mental 
development. This, by the way, is another important 
difference between the samkhya and the yoga. I he 
former contended that an intellectual understanding ofc 
the nature of purusha and pralcriti was enough to eman¬ 
cipate the individual from the woes of rebirth. One who 
truly grasped the eternal nature of purusha and. the 
fact that ignorance of the true nature of things was die 
cause of pain and suffering in the world, said the 
samkhya, would not permit hkhsetf to be swayed by a 
false set of values. Reason alone was sufficient to bring 

1 Keyserling, H .-The Travel Diary of a Philosopher; London, 1925. 
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iut this transformation. Yoga, on the other hand, 
not satisfied with this philosophical complacency . With¬ 
out denying the samkhya contention that the wise may 
attain emancipation by philosophical reflection of the 
nature of things, it formulated a scheme of systematic 
training to guide the individual. Reason may help all 
those who are naturally equipped to climb the sublime 
heights of philosophy; since such men are always few, 
however, yoga specialized in a method and a. way of life 
that would be within the reach of all who could put 
forth the necessary effort. 

Thus, in a sense, yoga may be called “cos mic thera-y> 
peutics”, and its analysis of the mind is colored by this,! 
underlying aim. The popularity of psychoanalysis in 
recent years may be traced to its appreciation of the 
quite obvious truth that there can be a mental cure for 
mental illness. In a subsequent chapter we shall devote 
some thought to the close similarity between, certain 
phases of psychoanalysis and yoga. Here we shall be 
content to point out that whatever may be the limita ¬ 
tions of therapeutic psychology—which are undoubtedly 
many—they are bound, by the very nature of their ap¬ 
proach to the problems, to throw extremely valuable 
light on the nature of mind, its motivation, its alleys and 
labyrinths. And so we should not only be able to. ap¬ 
preciate yoga psychology but also to see it in concrete 
perspective. 

Every act of knowledge is a three-cornered affair; an 
object of the external world that is known, the knower 
or the subject that knows, and thirdly the process that 
makes knowledge possible. In the samkhya-yoga the 
problem is very complicated because purusha, the real 
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element of pure consciousness, is the knows 
being an agent. Prakriti and all its modifications 
are non-conscious, but some evolutes, because of the 
predominance of the sattva gunas (element of translu- 
cence), are able to reflect the light of purusha. By “con¬ 
tact through reflection” knowledge becomes possible. 

Evolution is greater and greater differentiation within 
prakriti. While for functional purposes the various prod¬ 
ucts, like buddhi, ahamkara, etc., may be said to fulfill 
different purposes, all evolutes on the mental side col¬ 
lectively serve to acquire experience for the purusha. 
These are: buddhi, ahamkara, the five cognitive senses 
and the mind (manas or mind is sometimes claimed as 
the sixth sense), and the five motor organs. The thir¬ 
teen modifications of prakriti may be said to constitute 
collectively the psychic apparatus. While the sarnkhya 
uses the term buddhi also in the sense of psychic ap¬ 
paratus, yoga shows a bias for the word cittet. Hereafter 
we shall use the word citta in its traditional collective 
sense (psychic apparatus) and reserve the word buddhi 
for contexts in which intellectual operations of the mind 
are meant to be emphasized. 

Thus knowledge, which is not possible for either citta 
or purusha if each were to exist alone, becomes possible 
by the reflection of the transcendental purusha in the 
non-conscious citta. 2 Being non-conscious, citta cannot 
experience or apprehend; purusha, therefore, is the real 
experiencer. The modification that takes place in the 
citta following perception is “caught” by the purusha. 
We may say, then, that simultaneously with the modifi¬ 
cation in citta, purusha “catches” a glimpse of what is 

2 Yoga Sutras, I.4. 
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ppening and thereby gains experience. This associa 
tion between the two results in an apparent interchange 
of functions—citta appears, as it were, conscious, and 
purusha appears active; while in reality purusha is eter¬ 
nally passive and citta mechanical and non-conscious. If 
it be asked how the purusha can be the experiencer and 
still not change, we are told that such an experience is a 
modification that does not result in new qualities. Any 
entity is always the same if it does not produce new 
qualities, Purusha’s experience is of this kind. 

Let us try to clarify this analysis in another way. If 
we forget for the moment the sense impressions that 
come from the outside world, every perception is a 
blend of two factors: the modification of the citta 
( vritti ), which assumes the shape of the object, and the 
element of awareness which is caused by the reflection 
of purusha. This reflection follows or imitates the modi 
fication of citta and results in apprehension ( jnana) by 
the purusha. The apparent identity of the two is com¬ 
pared to the “red-hot iron ball”. The formless glow ap¬ 
pears spherical, and the cold iron, hot. In order to gain 
experience for purusha, through the evolution of the 
mental series prakriti has adapted itself to the needs 
of the former. It is the citta that comes in contact with 
the material world, but the experience belongs’ to puru ¬ 
sha. Thus the transcendent purpose of purusha is 
achieved. The apparent union of buddhi and purusha 
and a lack of understanding of the true nature of their 
connection are the source of pain and suffering. The 
road to liberation lies in severing this bond. The yoga 
claims to be able to do this by gradually steadying the 
mind through practice. 
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•N'Sppere is a cosmic as well as an individual aspect to 

^tt*: citta as cause (karanacitta) and citta as effect 
(, karyacim ). We saw in the preceding chapter a simi¬ 
lar distinction between the individual buddhi and the 
cosmic mabat. I he underlying reason for this cosmic- 
individual differentiation is to find a theoretical basis for 
the so-called “miracles,” like telepathy, clairvoyance, 
etc., which are claimed to be genuine experiences in the 
higher stages of yoga practice. In the organism citta ap¬ 
pears as effect pervading the whole body. But citta as a 
cause is cosmic and all-pervading. By concentration, ac¬ 
cording to yoga, it is possible to ram the limited mind 
into the cosmic mind-stuff and thus establish contact 
with other minds. T. his may he compared to the relation¬ 
ship between space as limited by the four walls of a room 
and cosmic space in which all objects inhere. Only the 
four walls divide the room-space from cosmic-space. In¬ 
dividual citta (karyacitta) is limited by the organism, 
but it is not separate from cosmic mind-stuff (karana¬ 
citta). Citta as effect, which undergoes modifications m 
perception, is only a limited manifestation of citta as 

C 21USC. ) 

In everyday life we are concerned only with organis e 
mic citta. We perceive an object when the citta assumes 
the form of the object. It may come as a rude shock to 
some that thoughts, according to yogic theory, are 
things and that they occupy space. Both mattei and mind 
are only parallel developments of pcakriti, the ultimate 
elements in both being the three gunas. Tamas (inertia) 
predominates in gross matter, while sattva guna is upper¬ 
most in the mental series; hence both mind and matter 
occupy space. When it is said that citta modules itself 




YOGA 

;s the form or shape of the 
metaphorically but literally. 

While the citta, the psychic apparatus, collectively 
operates in perception, the sense organs, ahamlcara (the 
“I” sense), etc. perform different functions. If we take 
the visual, sense, for example, we find that it establishes 
contact with the external object only under certain con¬ 
ditions: when the distance between the object and eye is 
neither too great nor too small, when the object is not 
too small, when the visual organ is not defective, when 
the object is not lost in its own medium (as when a drop 
merges in a volume of water), etc. At the first moment 
of contact we have a case of indeterminate ( nirvikalpa) 
perception-raw, unverbalized perception, to use the lan¬ 
guage of James. This stage is characterized by a vague 
awareness of something without an understanding of the 
nature of the object or its relation to other objects. The 
second stage is that of determinate perception ( savlkalpa ) 
where the object takes '‘shape and form”. The manas 
(mind), which we described in the last chapter as the 
coordinating organ, imposes determinateness on the in¬ 
determinate sense data . One might say that the work of 
mental analysis and synthesis takes place in the manas. In 
the third moment perception becomes individualized 
when it is appropriated by ahamlcara (the “I” sense) . 
Finally, buddhi decides the course of action that should 
follow perception. Buddhi, here, may be taken as the 
organ of deliberation and will. 

While this is the general picture of the various mo¬ 
ments in perception, it must be pointed out that there 
are, here and there, minor differences of detail among the 
commentators. It is contended by some, for instance, that 
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Spate perception takes place simultaneously' with 
the modification of the sense organs without the inter¬ 
mediation of the manas (mind). These commentators 
have naturally subordinated the role of manas. It may 
also be pointed out that the sequence described above 
need not chronologically follow in any and every case 
of perception. As an example, the fear of a man when 
confronted by a tiger is very realistically described; the 
various .moments accompanying such a perception are 
said to take place simultaneously. Here one is vaguely 
reminded of the modern theory of reflex action as an 
automatic process. 

No perception is free from subjective factors. Since 
the mediation of the senses is essential we never perceive 
things as they are, only as they are modified by the 
senses. If the sense organs are defective, our perceptions 
become distorted. At no time is our perception complete, 
for we see things only partially. Spatial position of things 
in relation to other objects is included in the data that 
the sense organs gather from the outside, but the. tem¬ 
poral order is a construction of the citta. 

The problem of memory and recognition deserves 
mention. Every experience leaves a trace or potency 
(samskara) in the citta which is a great storehouse of all 
past experiences. They l ie as seeds awaiting activity at a 
favorable opportunity. A present perceptual image would 
resuscitate, by internal relationships, ail the potencies 
that are in any way related to it. Thus the modifications of 
the citta to assume the form of an object are invariably 
due to the conjoint influence of two sets of factors-, sense 
impressions coming from the outside and the previous 
potencies that were already in the citta. It is not only 
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individual differences of the senses alone that me 
our perception, but also the memory factors as well. The 
potencies are carried over from previous births which 
are constantly modifying our mental life. The details of 
the mechanism through which these potencies are car¬ 
ried over from one life to another and the influence of 
the subconscious we shall take up in a later chapter. 

Like a flame that is constantly bending in all directions, 
the citta is perpetually undergoing modifications. In in¬ 
ternal perception, as in dreams, imagination, etc., psychic 
process is the same with the difference that the coopera¬ 
tion of the senses is not required. Memory is the function 
of only three evplutes of prakriti—buddhi (intellect), 
ahamkara (the “I” sense), and manas (the organ of syn¬ 
thesis and assimilation) which are called, collectively, 
the “inner-organ” ( antah-karma ). If it were not for the 
proximity and “attachment” of purusha to an individual 
citta, these perceptions and consequent modifications 
would remain non-conscious, Prakriti is blind and non- 
conscious, and no matter how fine the citta may be as 
against the gross matter of the external world, it cannot 
be the source of consciousness. It is the purusha that in- 
telligizes knowledge by its reflection in the citta. 

The mechanism of auditory perception and verbal 
cognition was a subject of great interest to grammarians 
and philosophers of ancient India. Several theories were 
current in different schools. Patanjali’s theory, in his 
Yoga Sutras, was different from that of the samkhya. He 
maintained that the basis of sound is the sound-potential 
{sabda tamnatrq ), the first evolute on the material side 
through ahamkara (the “I” sense). While these potentials 
objectively constitute the nucleus of sound, the medium 
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$ch it takes place is the cosmic ether which is all- 
pervading. But the subject becomes aware of sound only 
through the movement of air which is composed of gross 
atoms. Sound could be generated in the absence of air 
but, in that case, we would not hear it. When the moving 
air atoms touch the organ in the ear the sensation of 
sound is produced. 

Each letter of the alphabet potentially can reveal an 
infinite number of meanings in combination with other 
letters; individually, however, they have no significance. 
Take the word “man” with its three letters, m, a , and n. 
Only when the three letters are uttered in continuous 
succession do we become aware of its meaning. But the 
m and a could combine with t, producing the word 
“mat”, which has an entirely different meaning. Tem¬ 
poral intervals between the letters are important, other¬ 
wise sounds would not register as a word. 

It is further argued that there is no unity between 
word and its object. All that the sense organ registers is 
a succession of sounds. The word becomes complete only 
after the last sound has been heard, but by that time the 
previous sounds have perished. The sense of hearing has 
no power to hold together the sounds that vanish as soon 
as they are registered in the ear. Letters may act as a 
kind of stimulus to generate the comprehension of the 
complete word which takes place by modification of the 
citta. The image produced in the citta is calle d “notion” 
(sph&ta). The important point about the “notion” is 
that, unlike the letter-forms produced by sounds, it is an 
inseparable and unified whole, possessing connotation 
and denotation. As long as the letters are heard in a par¬ 
ticular order, they arouse the notion-forms. Great im- 
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iJrtaace is attached to these citta-notions, as agar 
letters which are considered insignificant. The full word 
is comprehended by the citta and not the sense. The rela¬ 
tion between the word and its meaning, i.e., the object 
implied, may be traced to immemorial custom and tradi¬ 
tion. T he word is a sign of the thing signified. I hus three 
stages are distinguished: the letter sounds that are heard 
bv the ear; the unitary perception of the completed word 
(sphota) which is the work of citta; the externa! object 
which the notion (sphota) signifies. Ordinarily there is a 
confusion between all these three stages, but analysis 
should show that there is no unity between any two or 
all three. 

Two kinds of inference are accepted as valid. 1 he first 
is that of positive concomitance or from cause to eftect, 
as when we infer from the cause, clouds, the effect, rain. 
We may reverse the process and infer the cause from the 
effect. Inference is also possible on the basis of similarity. 
In all "these cases, however, the necessity of isolating the 
relevant from the irrelevant causes is emphasized. The 
syllogistic form of reasoning is accepted where the 
premises are derived f rom valid inductive reasoning. 1 cs- 
timony of trustworthy and skillful observers are also ac¬ 
cepted as a source of valid knowledge. 

We have explained the essential nature of sensory per¬ 
ception as a form of cognitive knowledge. Perception, 
inference, and reliable testimony constitute one of the 
five kinds of the modification of the citta. 3 Of these we 
have described, so far, only the first. Xhe other four are: 
unreal or illusory knowledge in which the modification 

3 Yoga Sutras, I.7. 
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citfa ^different ^ rom the real form of the object; 
Abstract imagination; sleep; and memory. 4 

We walk along the beach, see a shell, and immediately 
come to the conclusion that it is silver. Where is the 
source of this illusion? Every apprehension is the result 
of the cooperation of two factors, the individual bias of 
the perceiver and the object seen. Citta, being the seat 
of impressions of previous experiences of silver and simi¬ 
lar objects, brings to bear on the present object certain 
factors that are peculiar to the perceiver. The source of 
error lies in the power of the citta to interfere with the 
object, or, rather, the error might be traced to the sub¬ 
ject s peculiar mental twist. We never see any object in 
its completeness, only that much of it that is in keeping 
with our mood at the time. Every illusion, therefore, is 
the result of incomplete observation. A relatively com¬ 
plete examination of the shell would show that it is quite 
different from silver. The way td amass correct knowl¬ 
edge is to appraise everything from all sides. In the case 
of the shell the error was due to mistaking part for the 
whole. Error is not a positive wrong knowledge, but a 
lack of complete ( knowledge. While errors result basi¬ 
cally from this deficiency of knowledge, they may ap¬ 
pear, of course, in various forms. Ihus a white crystal 
which appears red by the side of a red flower is a case of 
illusion where two objects are involved. It is one of non¬ 
discrimination, for the moment we realize the distinction 
between the two there is no longer any error. But non¬ 
discrimination implies that we failed to investigate the 
situation fully. Complete knowledge would have shown 
4 Y oga Sutras , 1.8-11. • 
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at the white crystal-arid the red rose were two di: 
ings. 

We have attempted to give only one of the several 
views on the psychology of error found in the samkhya- 
yoga books. All the discussion on this subject is aimed to 
show that the pain and suffering of the empirical life is 
itself due to non-discrimination (avidya or ignorance) 
which is the confusion or mistaken identity between the 
empirical self (buddhi) and the true self, purusha. A 
complete understanding of the distinction between the 
two, claims samkhya-yoga, would dispel this fatal ig¬ 
norance. 

The third modification of the citta takes place in ab¬ 
stract reasoning or imagination, where language symbols 
are employed to express relations between parts of the 
real world. For practical purposes, the knowledge de¬ 
rived through this source is valid to the extent that it en¬ 
ables discursive intellect to proceed with its rational 
operations, to broaden our understanding, and to convey 
meaning to others. They represent an indispensable tool 
of thinking. The symbols, however, do not convey the 
relations in the world as they are. They produce sym¬ 
bolic knowledge which is valid by common consent. 

When philosophers say that the “true nature of pur¬ 
usha is consciousness” they attribute, by the inevitable 
demands of symbolic thinking, consciousness to purusha. 
In reality purusha is nothing but consciousness; but to 
make its nature clear philosophers have divided a unitary 
thing into two and established an attributive relation be¬ 
tween two imaginary parts. Again, what do we mean 
when we say “Chakra’s cow”? In the real world there 
is no relation between Chakra and the cow, but in our 
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ration we have established a relation. Through lan ¬ 
guage we falsely attribute diversity to things that are 
identical, and identity to things that are diverse. The pur¬ 
port of the whole discussion is to point to the question¬ 
able nature of most of our thinking. The concepts and 
names with which we build our syllogistic propositions 
lay have an instrumental value in furthering a limited 
kind of knowledge. But they cannot be a valid source of 
knowledge, for they are only partial representations of 
processes in nature. Abstract thinking cannot be carried 
on without the aid of symbols, but we should constantly 
be watchful lest we identify symbolic knowledge with 
real knowledge. 

Dreamless sleep is a kind of modification. The sense of 
inactivity accompanying sleep should not mislead us into 
t hinking there is no fluctuation at all in the mind- stuff in 
is condition. No doubt, the citta is in a state of relative 
•uiescence, there is neither perception nor reflective 
thinking* consequently the citta does not assume the 
tonn of objects in sleep. This quiescence of the citta in 
' ! ep only shows that the usual predominance of sattva 
(the element of ttanslucence) characteristic of citta in 
it wakifig hours, and which constitutes the essential dif¬ 
ference between matter and mind, has sunk into relative 
insignificance. Instead of sattva, tamas (inertia, the guna 
conspicuous in matter) dominates the psychic apparatus 
;d the purusha remains inwardly conscious because 
there' is no modification of citta into the form of an ob¬ 
ject. This conclusion is supported by the evidence that 
awakening, we are able to reflect: “I have slept well 
:.n 1 my mind is calm,” “I have slept poorly and my mind 
lull,” etc. These reflections would be possible only if 
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Xve had some vague experience of a cause in sleep, 
v/e would not have the memories based upon these ex¬ 
periences if sleep were not a peculiar modification of the 
citta. 

The yoga method demands that, in order to attain the 
highest stages in concentration (one-pointed mind), it is 
necessary to suppress all five kinds of modifications of 
the citta. 8 It is also true that the highest state thereby 
reached is a condition of thoughtlessness. One might 
argue from tips that there is a similarity between such a 
state ( samadhi ) and sleep, for in the latter the citta if 
relatively suppressed. This would be an erroneous con 
elusion because in concentration sattva is predominant 
and in sleep tamas is. As a matter of fact the progress 
through concentration to the highest stage of “modifica- 
tionlessness” is in a direction completely contrary to that 
of sleep. Only by steadying the citta, by increasing the 
power of sattva and suppressing the tamas, can we im ¬ 
prove our concentration. In sleep we are nearer the 
“thoughtlessness” of “inert” matter, for in both tamas 
(inertia) is uppermost. 

The fifth and last kind of modification is memory 
(s'/nrhi ). It is the peculiar nature of citta that it can r< 
tain percepts in the form of impressions. In this hidden 
state they lie latent. Like the seeds that come to life when 
the necessary conditions, like watering the soil, etc., ate 
fulfilled, these impressions or potencies change from an 
unphenomenalized into a phenomenalized form in ac¬ 
cordance with certain association laws. Thus we have -i 
revival of a previous experience known as memory 
Every time a memory is revived, the potency of the cor- 

6 Yoga Sutras , I.12. 
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responding experience is further strengthened. No mem¬ 
ory is ever wiped out; it is ever ready to be phenorn- 
enalized, to take advantage of favorable opportunities. 

The difference between perception and memory is 
this: the former gives rise to something new, whereas 
the latter cannot go beyond the limits of previous ex¬ 
perience. Every perception is in a very real sense a new 
one. Memory may correspond with the whole of the past 
experience or with part of it, but it never adds anything 
to the old. The dream state is a kind of memory depend¬ 
ing on previous experiences and not on real objects as in 
perception. It is admitted that what may look like a new 
experience may occur in dream. For example, one’s de¬ 
ceased parents who have been experienced in one time 
and place are brought into relation with another time 
and place not previously experienced. The answer to this 
is that there are two kinds of memory: that in which 
mentally-construed (imagined) things are remembered, 
and the memory in which only real things are remem¬ 
bered. Of these two, yoga contends, the latter alone' has 
the right to be called memory proper. The other is like 
illusory perception described above. If it be argued that 
the distorted dream experience is real as long as it lasts, it 
might be pointed out that this is equally true of illusory 
knowledge. The shell is silver, until discrimination re¬ 
veals the error. So it is with distorted dreams. 

In addition to the production of knowledge, the feel¬ 
ing side that accompanies every kind of modification of 
the citta deserves emphasis. Knowledge and feeling are 
inseparable as the obverse and reverse side of a medal. 
All life is suffering and it is the feeling side of mental 
and emotional life that gives the urge to. live its dynamic 
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■tivation. The cardinal feelings are three, 
pain, and ignorance. The doctrine of the universality of 
suffering which is an axiom in all Indian philosophies 
leaves no room for choice between pleasurable and pain¬ 
ful feeling. All experience is tinged with pleasure and 
pain, the former being inevitably followed by the latter. 
It is impossible to acquire knowledge which is not tinged 
with feeling and in suppressing the modification of the 
mind-stuff we shall eliminate both knowledge and feel¬ 
ings. It is foolish to expect to gain emancipation by in¬ 
creasing knowledge. 

Although seldom attained by men, there is a state in 
which the citta could be free from all fluctuations where 
neither knowledge nor its twin, feeling, could exist. This 
state can be reached by slowly steadying the mind 
through exercises in concentration. Citta is like a river 
that runs in both directions, one leading to a continuance 
of the present existence and resulting in strengthening 
the tie of life, and the other leading to release from the 
chains of rebirth. To be successful in the latter venture, 
it is necessary to redirect the natural course of the mental 
life. By slow practice and training, yoga claims, It is pos¬ 
sible to effect this redirection. 



Chapter VI 

YOGA PSYCHOLOGY: ETHICAL 
PREPARATION 

In the previous chapters we have dealt with the philo¬ 
sophical foundations of yoga which are essentially those 
of the samkhya; and to emphasize the relation the com¬ 
pound term “samkhya-yoga” was used throughout. This 
usage would have no justification when dealing, as we 
propose to do in this and the following chapters, with 
the practical side of a yogin’s training, from the ethical 
preparation to the higher stages in which mental modifi¬ 
cations are suppressed. This method and its development 
are a contribution of yoga alone, samkhya having very 
little to say in the matter. In the rest of this book we 
shall use, therefore, the word “yoga” instead of “sam- 
khya-yoga”. 

Life at every stage is an attempt to make a harmonious 
adjustment to the environment. This growing adapta¬ 
bility of the organism is what makes life possible. In the 
course of the struggle of man to mold the environment 
for his own advancement, a new factor emerges—a con¬ 
scious attempt to regulate conduct. Ethics, the science of 
conduct, presupposes the existence of a cleavage between 
the ideal and the natural inclinations of man. But the 
nature of any system of ethics would depend upon what 
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be the purpose and meaning of life itselfT 
If life is an accident and mere sensuous pleasure is the 
goal toward which we are striving, then a conscious at¬ 
tempt to pattern life after a transcendental ideal would 
be misguided heroism. 

On the other hand, for those who, like yogins, take a 
spiritual view of life, progressive self-development is an 
inevitable requirement. More than any other school of 
spiritual interpretation of life, yoga regards the so-called 
joys of life as at bottom the source of our suffering. Only 
when each individual becomes weary of life and all its 
attractions will yoga become real to him. Even after one 
has convinced himself that worldly life will lead to 
greater pain and suffering, the instinctive propensities 
may yet continue to operate, leaving the individual at the 
mercy of the current of life. 

.If we forget metaphysical theories for a moment, we 
shall see that the first requisite of contemplation is a with¬ 
drawal from the hazards and responsibilities of a life of 
action. Superficially this may appear to be an escape 
from reality. But if we penetrate deeper, we shall find 
that the real motive that impels most men to substitute 
solitude and contemplation for action is the positive con¬ 
viction that security and happiness may be gained only 
by spiritual emancipation. The life of a yogin will itself 
bear testimony to the fact that the path of spiritual 
progress is not a bed of roses. So far as our instinctive 
tendencies are concerned, it is very much like making 
the river flow' backwards, or, to use Bergson’s language, 
a remounting of the natural slope of our minds. 

Yoga has recognized this need for remolding the mind 
and reversing the natural trend of our propensities and 
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filiations to achieve the ultimate objective by prescrib¬ 
ing a long program of step-by-step progress towards the 
goal. It is a comprehensive plan beginning with moral 
preparation and ending with samadhi, the highest mysti¬ 
cal state. The various stages in the yogic discipline are: 1 

1. Yamas (negative ethical code) 

2. Niyamas (positive ethical code) 

3. Asanas (postures) 

4. Pranayainas (breathing exercises) 

5. Pratyahara (withdrawal of the senses) 

6. Dharana (meditation) 

7. Dhyana (contemplation) 

8. Samadhi (isolation) 

The first two, which we shall deal with in the present 
chapter, are aimed to wean the neophyte away from the 
social world and to reconcile him to a life of retirement 
and seclusion. Since what is desired is a well-rounded de¬ 
velopment, the mind and body are both taken into con¬ 
sideration*. 

Our normal life, says the yogin, is one of confused 
thinking; we never see clearly the motives of our actions 
nor the consequences of our deeds. Automatism is char¬ 
acteristic not only of our body but also of our mind. We 
follow the line of least resistance, seeking pleasure and 
avoiding pain. We are the victims of habits developed in 
early childhood which are aimed to make living more 
efficient and successful. But how many of us stop to ask 
whether these habits, which constitute our character, are 
desirable from a spiritual point of view? If one were to sit 
down at the end of a day and recapitulate all that he 
11 Yoga Sutras, II.29. 
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,.Ja done from morning until evening, he would find t 
very little was undertaken after conscious deliberation. 
Mental energy contains thoughts directed towards the 
perpetuation of worldly experiences as well as those 
pointing to the higher ethical ideal of liberation. In the 
confused rush of .life the latter group of thoughts and 
desires, which are as few as pebbles in an ocean of sand, 
is lost sight of. But with the unveiling of our mental life 
and the motives that prompt us to action, we should be 
able to identify these desirable moral urges and then de¬ 
velop them. The plasticity of the mind and the habit- 
mechanism are both ethically neutral; hence by conscious 
redirection and effort it should be possible to destroy the 
old habits and build new ones in conformity with the 
yogic creed. Looked at from the point of view of our 
normal trend this may be, no doubt, a reversal of our lives 
but we should not therefore think it unnatural, for 
what is being done is to strengthen the “voice' of libera¬ 
tion which, yoga claims, is already there, only tempo¬ 
rarily relegated to oblivion by the strangling hold of a 
crowded but confused life. 

We must penetrate a little deeper into the causes of the 
confusion of empirical life if we wish to conquer them 
in the long run. The main cause of all our troubles, yoga, 
as well as other Hindu philosophies, calls ignorance 
(avidya ). All the other obstacles to a correct under¬ 
standing of the true realities of life, however much they 
might appear as instinctive to all life forms, are the off- 
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spring of this all-embracing ignorance. 2 The _ 
meaning of this conception is unfortunately not fully 
conveyed by the English translation. Ignorance is recti- 
2 Yoga Sutras , II.3-4. 
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y amassing knowledge, but not so avidya which is 
general cloak operative in our whole empirical life, 
from the most abstract reasoning to crude, instinctive 
acts. It is, like prakriti, eternal and effective for souls in 
the flux of Life. In fact, as we have already mentioned in 
a previous chapter, avidya is the basic cause that brought 
the soul into the maelstrom of evolution. But it is difficult 
to see how the transcendental purusha could be inveigled 
into the thralldom' of natural existence by this magic 
wand of cosmic ignorance. Yoga, therefore, niaintains 
that we shall never know the true nature of this confu¬ 
sion. The moral urges of empirical life can only convince 
us of the firm hold and reality of avidya, but not its 
metaphysical nature nor its raison d’etre. For practical 
purposes avidya may be thought of as that tendency 
which inclines us to mistake the real for the unreal and 
vice versa. What is meant here is the innate instinct of 
man to seek sensuous pleasures, and thus drive the nexus 
of our enslavement more deeply into the complex whirl¬ 
pool of prakriti. If life itself is the cause of our suffering, 
then it cannot be an isolated error or confusion, but only 
a generalized ignorance affecting all the activities of 
mind, that can induce us to cling to the pleasures of life 
—a doubtful good no better than the cooling shade of a 
cobra’s outstretched hood. Instead of malting haste to 
retrace our steps, instead of realizing that the highest 
pleasure is tinged with pain, we allow ourselves to be 
victimized by avidya. The supreme ethical task of yoga, 
therefore, is the uprooting of avidya; and this is accom ¬ 
plished by steadying the discriminatory knowledge that 
arises in the beginning in scattered moments of insight. 
There is no guarantee that avidya can be completely 
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_ ercome in finite life, but energetic application to yo 
should enable us to reduce its hold and accelerate the 
progress towards liberation. 

Avidya, then, is the generating cause of all misery. 
Again this in its turn leads to results which may be 
treated as the immediate sources of the confusions of life. 



The foremost of these is egoism or self-esteem. 3 We have 
the metaphysical origin of egoism in the mistaken iden¬ 
tity of the power of knowing (purusha) and the instru¬ 
ment by means of which one knows (citta or the mind- 
substance) . Could we but know that the citta is only a 
transitory unity of changing elements and that purusha 
is the real seif, egoism and the resultant misconception 
would have no hold on us. Sorrow, joy, vanity, feeling 
of power and ambition are all tentacles by means of 
which egoism increases our dependence on life. Who 
wants to be lost in the race of life? In everything we do, 
consciously or unconsciously, the ego has a place. But 
the more we allow ourselves to be influenced by this 
feeling of personality, the farther away we get from the 


real self. 


Take the development of egoism in early childhood. 
The child begins to identify itself with all the things that 
give it enjoyment: mother, playthings, etc. The ego thus 
slowly expands, until at last it includes a greater part of 
the environment. When any of the objects to which the 
child has become attached is taken away the result is ^ 
genuine feeling of despair and agony. While the adult may" 
have outlived the ego-world of the child, he in turn 
begins to build a new one—friends, ambition to outstrip 
others, desire to be a social success, and so forth. All these 
3 Yoga Sutras , II.6. 
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nd continuous effort leading to a craving for the 
periences of life. It is the feeling that certain things 
are mine that leads to identification of the ego with them. 
While egoism is necessary for the successful continuance 
of life, yoga contends that it is an obstacle to the realiza¬ 
tion of the higher self. Egoism and yoga are mutually 
incompatible. For the former dulls spiritual vision, keeps 
the victim in a state of perpetual subservience, and helps 
to evaluate the values of life in wrong perspective. 

The subjective element through which egoism builds 
an attachment between the individual and life is the de¬ 
sire for the perpetuation of pleasurable experiences. All 
our cravings, from that for food to the higher aesthetic 
appreciation of art, are tainted with this desire. It covers 
the whole realm of emotional life. Like the bird in the 
gilded cage, we are held captive in the net of enticing 
pleasurable experience. A little introspection is enough 
to show how imperceptibly and unconsciously, and al¬ 
most as if by an unerring instinct, we seek those activities 
which would offer the maximum pleasure. Yoga claims 
that these desires can be “tamed” by inculcating in the 
mind of the neophyte the thought that they are extrane¬ 
ous to his true inner self. We shall show in a later chap¬ 
ter that the method by which this is accomplished is dif¬ 
ferent from what we usually understand by the word 
“repression”. Here it may be pointed out that the chief 
ai m is neither to ignore nor deliberately to suppress them, 
but to treat such experiences as external or as having 
nothing to do with the individual. Everything must be 
consciously appraised from a detached point of view, 
never allowing the subject and the experience to become 
one. It is possible, says the yogin, to have an emotion and 
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: 0 ^t be neither in it nor of it. Only because we feel ths 
we have something to gain or lose if a ceitain situation 
develops one way or the other do we become identified 
with the emotion; and this develops into a passion. It is a 
true insight that has made poets and artists depict Jove 
and anger as blind passions. A man at seventy, who had 
been the victim of a blinding passion in his youth, looks 
at his previous experience in a very different light. He 
is able to objectify it and even smile at himself for hav¬ 
ing: taken certain things so seriously. By a conscious 
• eff ort of the will we should be able to detach ourseh s 
■ from emotional experiences. In the case of the yogin a 
long period of training is necessary before he achieves a 
relatively important degree of success. 

Opposed to the above are av ersion and the feeling of 
hate which, although not of the same intensity as desire, 
are emotions and, as such, manifestations of citta. Both 
desire and aversion are effective only as long as we pay 
unreserved homage to the ego. It is the natural instinct 
in all living things to withdraw from pain and to hate 
those who might injure them. But for a yogm who is 
expected to develop detached brotherliness towards the 
whole of creation such emotions are a serious handicap. 
One should learn to be unmoved and unaffected by pain¬ 
ful situations. This can be done by conquering them and 
not by withdrawal. 

The last undesirable quality in the list is the will to 
live which is so strongly embedded in life that it char¬ 
acterizes the stupid and the wise. 4 In the language of 
Western psychology this is the familiar instinct of sell- 
preservation. While granting that this instinct is neces- 

4 Yoga Sutras , II.9. 
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SfyTor the prolongation of life, yoga maintains that fear 
ofaeath or clinging to life, which are two aspects of the 
same motive, prejudice all human thinking. However 
unpleasant it may be, yogins should, therefore, learn to 
be fearless of death which is only just another incident 
in the long round-of-rebirths. The more we fear death, 
the greater the crop of worries and anxieties we develop; 
hence an unruffled mind which is a prerequisite of yoga 
and fear of death are incompatible. 

One conclusion which yoga has drawn from the uni¬ 
versal presence of fear of death in all living creatures is 
interesting, for it shows an attempt to explain instinct in 
terms of the subconscious. Even in the case of a new¬ 
born worm there is a disposition to withdraw from pain 
and death. The same is true of the new-born infant. But 
knowledge is acquired through three sources, perception, 
inference, and verbal testimony, none of which can ac¬ 
count for this fear in the infant. It would be meaningless 
to conclude that such a universal reaction is a mere acci¬ 
dent. We may conclude, therefore, “from this peculiar 
quivering the child infers the nearness to himself of the 
experience of death and is found to be afraid of it.” I his 
fear is not any different in the case of the wise man, i.e., 
one who realizes that death is only an episode in the 
chain of rebirths and that eternal existence is isolation of 
the purusha from phenomenal evolution. From all these 
considerations we can draw only one legitimate conclu¬ 
sion: that in a previous life the organism must have ex¬ 
perienced the pain of death. The memory of this painful 
experience of the past life, since it persists in the sub¬ 
conscious, is the cause of this universal fear. By practice, 
the yogin should uproot even the subconscious impres- 
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lions. One can imagine the austerity of a discipline whic 
demands the eradication of a primary instinct like that: of 
self-preservation. 

The five modifications described above are the impor¬ 
tant obstacles in the path of successful consummation of 
yoga. Of these avidya or ignorance is the root-cause of 
the last four—egoism, desire, aversion and hate, and the 
will to live. Certain other hindrances, though not so 
deep-seated or fundamental, are also mentioned. They 
are: “sickness, languor, doubt, heedlessness, worldliness, 
erroneous perception, failure to attain any stage of con¬ 
centration, and instability in the stage when attained.” 
In the course of the progress toward the ultimate ideal of 
yoga, these might arise as sources of doubt and despair, 
and by guarding against these from the beginning one 
might be better able to overcome the obstacles of the 
second group. 

It is one thing to point out habits that are inimical to a 
yogin’s progress and another to devise a workable 
method to overcome them. Without denying the possi¬ 
bility of achieving liberation by rational understanding, 
as, for example, maintained by samkhya, yoga claims that 
its discipline consisting of eight stages is, for those who 
are. willing to go through with it, a satisfactory method 
to reach the goal. Yoga points to a difference between 
the distant and immediate goal of its discipline. The for¬ 
mer is, as has been pointed out several times, isolation of 
purusha and escape from the bonds of rebirth. But this 
can be achieved only by calming the mind-stuff, that is 
to say, going beyond the mind. All the elaborate prepara¬ 
tion, ethical, physical and psycho-physiological, is aimed 
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e this one purpose: the control and then the elimi¬ 
nation of mental processes. 

The first of these eight stages, yamas, may be called 
abstentions or negative ethical code, corresponding to 
the “thou shalt not’s” of any practical religion. The 
yogin is asked to refrain from causing injury to any liv¬ 
ing thing, falsehood, theft, incontinence, and acceptance 
of gifts. The first one, abstaining from injuring others, is 
considered the most important and a proper fulfillment 
of it will, it is said, automatically take care of the rest. 
Every time, for example, we tell a falsehood we are in¬ 
juring some one. Interpreted thus, this moral principle, 
familiarly known in Indian philosophy as the doctrine of 
ahinisa, demands of the yogin a spirit of friendliness to 
all living creatures. It is not a conditional principle mak¬ 
ing allowance for exceptional situations. Not even self- 
defence, nor differences of age, sex, or circumstances can 
justify murder. The yogin should go through life bear¬ 
ing malice towards none. By observing these obligations, 
yoga claims, it is possible to develop an attitude of mind 
which will remain unruffled in the face of situations both 
pleasant and painful 

If the first set of ethical precepts is negative, the sec¬ 
ond, known as myomas (observances), constitutes posi¬ 
tive directions concerning what the yogin shall do to 
develop a serene frame of mind. They are: cleanliness, 
self-discipline of body and mind, and resignation to life. 

Cleanliness includes regulations concerning diet, 
clothes, and other requirements of the body as well as 
those dealing with the mind. In the matter of food, a 
yogin is not allowed to undergo extremes of privations. 
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in the other hand, he should eat. only just as much 
necessary to keep fit. In these matters a golden mean is 
what is desired; overeating and undernourishment ar 
equally ruled out. 

Anyone who has recognized that the development of the 
will goes hand in hand with the breaking up of old habits 
can also recognize the significance of the second precept, 
self-discipline of body and mind. The neophyte who takes 
yoga practice seriously has to give up many of liis old 
standards of comfort and luxury. This can be done only 
by bodily austerities. Here, as elsewhere in yoga, ex¬ 
tremes are prohibited. The impression most Westerners 
have gained that yoga means self-mortification and tor¬ 
turing of the body is true only of those cases in which 
men, despairing of insufficient spiritual progress, mis¬ 
takenly lend themselves to incredible physical, tortures. 
Such aberrations are not countenanced by yoga. In fact, 
the practitioners are explicitly warned against these mal¬ 
practices. In our investigations we have had the privilege 
of coming in close contact with several who had dedi¬ 
cated their lives to the discipline of yoga, but at no time 
did we find any instance of self-mortification. What they 
aimed at was eradication of the desire or craving for 
comfort which is the curse of one who has devoted hint- 
self to a spiritual fife. This mastery is gained by deliber¬ 
ate effort of the will and a corresponding determination 
to undergo the discipline. Thus the immediate goal is 
self-control and not self-torture. Out of the aphorisms 
describes perfection of body as “beauty and grace and 
power and the compactedness of the thunderbolt.” 

But the psychologist has also to face the fact that in 
the history of mankind a desire for spiritual perfection 
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ipontaneously led in many cases, both in the East 
and the West, to the most tormenting kinds of self •casti¬ 
gation. The writer has seen men lying for hours on a 
bed of nails, others gazing steadily at the bright sun, 
others piercing the body with nails, and others rolling 
on dusty streets under a scorching sun for miles and 
miles. The West, too, has many instances to offer. The 
lives of Heinrich Suzo, St. Bernard, and St. Teresa are 
enough to convince one that self-immolation of the ut- 
most severity was characteristic of a leading group or 
Western mystics also. Commenting on the severity of 
kizo’s exercises, Leuba says the following: fi One could 
,visit this tender soul might have been spared the repul¬ 
sive pains of extreme asceticism. But the destruction, by 
torturing the body, of the evil tendencies of the flesh and 
of the pride of the spirit was an established tradition. By 
him, as by others, voluntary suffering was regarded in 
addition as expiation for sin and as visible token of utter 
devotion to God.” 8 All that we wish to point out here 
is the futility of lumping together, as some writers have 
clone, all these phenomena (steady discipline, ethical 
preparation of yoga, and extremes of physical torture) 
in one grand category and then dismissing the whole 
thing as manifestations of psychopathic traits. 

With regard to disciplining the mind in the early 
period of a yogia’s life, it is necessary to find something 
that would absorb his time and attention. The previous 
interests, of course, have to be discarded; hence reading 
of books that treat of spiritual life and problems is pre¬ 
scribed. By developing this habit one is weaned away 

!i Leuba, J. H.—The Psychology of Religious Mysticism, 61-62; Har- 
court, Brace and Co., 1925. 
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from old mental attitudes and the interest in the new Me 
is developed. 



The third prescription is directed to destroying the 
self-will, the feeling that “ 1 ” am doing things. It is desir¬ 
able, therefore, to feel that whatever the yogin accom¬ 
plishes or does is for the sake of and by the will of 
another. Most often, Isvara (God) is the being to whom 
the yogin succumbs his will, in some cases the teacher 
{guru) takes the place of God. It is a fact of religious 
life, even of the institutionalized kind, that one who 
attributes both deed and consequence to God gains a 
sense of relief by this act. The individual ceases to be re¬ 
sponsible no matter what happens. The result is that 
those petty little worries and anxieties that haunt us as 
long as we remain the agent of action no longer adversely 
affect the mental serenity of a yogin who has resigned his 
will to one higher than himself. Subjection of the indi¬ 
vidual will and transference of responsibility would lead 
to that detachment of spirit which would make the yogin 
a spectator rather than a participant even of his own 
actions. Passionlessness ( vairagya ) or freedom from at¬ 
tachment to objects or die consequences of one’s own 
deeds, as the yogins call this mental attitude, is a pre¬ 
requisite for success in exercises of mental concentration. 

We may now summarize the first two stages as the 
ethical code of yoga by which a moral transformation, 
involving important psychological changes or redirection 
of mental set, is brought about, marking the beginning 
of a veritable uphill climb in mental training. We should 
like to point out that this ethico-psychological prepara¬ 
tion has been recognized and utilized by mystics as well 
as pietistic religious groups in the West. The central aim 
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inhere has always been to emasculate the over¬ 
whelming strength of the pull-back of instinctive life. 
Until this is accomplished, it is impossible to develop 
personality around a spiritual mental set. The process 
takes various forms but the target is invariably egoism or 
self-will. Whatever may be the academic psychologist’s 
theories about instincts, whether they can be sublimated 
or not, there is no doubt that by their practice mystics 
are able to harness all their energies and direct them along 
one channel—towards a new life. Leuba, who has studied 
Western mystics very extensively, is clear on this point: 
“According to their theory and practice,” says Leuba, 
“the fundamental psychological condition of Union is 
passivity. It is only when the human will ceases to strive 
and surrenders to the divine Will that it becomes possible 
for God to communicate himself.” 8 That psychological 
conditions are primary and intellectual beliefs relatively 
unimportant in spiritual progress has been well recog¬ 
nized by men who have penetrated beyond the crust of 
institutionalized religions. According to Underhill: 


This need for the conversion or remaking of the instinc¬ 
tive life, rather than the achievement of mere beliefs, has al¬ 
ways been appreciated by real spiritual teachers, who are 
usually some generations in advance of the psychologists. 
Hence they agree in finding the “root of evil”, the heart of 
he “old man” and best promise of the “new”. Here is the raw 
material both of vice and of virtue—namely, a mass of de¬ 
sires and cravings which are in themselves neither moral nor 
immoral, but natural and self-regarding. 7 

8 Leuba, J. H .-The Psychology of Religious Mysticism, ij6; Har- 
court. Brace and Co., 1925. 

7 Underhill, E .—The Life of the Spirit and the Life of Today, 70; 
London, 1922. 
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It is the precise care with which yoga has been pre£ 
sented in systematic form that marks it as different from 
all other treatises on mysticism. Ethico-psychological 
preparation is only the beginning. As we shall see in suc¬ 
ceeding chapters, various other exercises have to be prac¬ 
tised before the individual can reach the higher stages. 

If while trying to establish the new habit and mode of 
life, the yogin finds that he is assailed by thoughts of Iris 
old life, desires and cravings, what is he to do? When 
such resistance is very great, he is asked to think of what 
the consequence might be were he to leave the path of 
yoga. This is known as contrary production in psycho- 
* analysis. The language in which the opposite thought is 
I formulated is often very strong. 8 If the thought of want¬ 
ing to hurt any creature comes to mind, the yogin is 
asked to think the following: “Baked upon the pitiless 
coals of the round-of-rebirths, I take my refuge in the 
rules for yoga by giving protection to every living crea¬ 
ture. I myself after ridding myself of perverse considera¬ 
tions am betaking myself to them once more, like a dog. 
As a dog to his vomit, even so I betake myself to that 
of which I had rid myself.” 

8 Yoga Sutras, II.33-34. 


Chapter VII 


REBIRTH 

That death is not the end of life is a universal belief of 
mankind. It probably bad its origin in the primitive ani¬ 
mistic religion—the belief that the world is full of spirits 
and that the, disintegration of the material organism does 
not mean the annihilation of the spirit. Belief in any kind 
of immortality goes hand in hand with a corresponding 
belief in some kind of union between that which is im¬ 
mortal and the body. Various imaginative pictures have 
been employed to make this connection understandable. 
Thus the body, for example, has been conceived of as 
the prison or tomb of the soul. 

But if one were to press the believers for a precise 
statement of the kind of immortality they believed in, 
one would surely be faced with conflicting answers. 
Some would subscribe to conditional immortality, others 
to personal immortality; some would be pleased at the 
prospect of absorption in the oneness of Brahman and 
many others would passionately believe in some kind of 
rebirth. In this chapter we shall consider the doctrine of 
rebirth, a central doctrine of yoga which it shared with 
all the other systems of Indian philosophy. While it may 
have originated in the superstitious beliefs engendered by 
primitive psychology, later on it was very seriously con- 
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ck red by philosophers in Greece as well as in India 
the materialist the problem does not exist. The scientist 
is not concerned with metaphysical truths. And the vast 
majority of Western philosophers has been very much 
concerned with the fate of the soul after death, but not 
before birth. 

The present attitude of most western thinkers to the doc¬ 
trine of pre-existence is curious. Of the many who regard 
our life after the death of our bodies as certain or probable, 
scarcely one regards our life before the birth of those bodies 
as a possibility which deserves discussion. And yet it was 
taught by Buddha and by Plato and it is usually associated 
with the belief in immortality in the far east. . . . My con¬ 
clusion is, then, that any demonstration of immortality is 
likely to show that each of us exists through all time—past 
and future—whether time is held to be finite or infinite . 1 

McTaggart points out that the general antago¬ 
nism of Western philosophers to the doctrine of trans¬ 
migration is due to the uncompromising attitude of 
the Christian religion towards any deviation from its 
particular doctrine of immortality . 

The commonest Greek word for rebirth is metem¬ 
psychosis; some of the modern equivalents are re-incarna¬ 
tion, re-embodiment, transmigration, etc. A fierce battle 
is raging among Orientalists and Greek scholars about 
the origin of this doctrine in Greece, whether it was an 
indigenous growth or an importation from India. While 
there is no doubt of the cultural contact between ancient 
civilizations, there is no reason to believe that a doctrine 
like the present one, the premises of which existed in 

1 McTaggart, J. M. F. -Some Dogmas of Religion, 112, 115; London, 
*906. 
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culture, could not have independently arisen in 
metaphysically-inclined minds of the Greeks. The 
cult y that grew around Orpheus, the bard of Thrace 
(about sixth century b.c.), contained the germs of the 
doctrine. To men who were caught in the wheel of inex¬ 
orable rebirth Orpheus preached the necessity of self- 
purification and an ascetic life as the means of deliverance. 
Among those in the direct line of Greek thinkers, the 
doctrine is particularly associated with Pythagoras. He 
speaks of the body as the transient habitation of the soul, 
death severing the connection only to unite with another 
body. 

• Empedocles carried the doctrine further. He con¬ 
ceived the possibility of human souls migrating to sub¬ 
human organisms or even plants: 

Thus, in former lives, I have been a boy and a girl, a bush 
and a bird and a fish without speech in the depths of the sea. 

This extreme position was taken for the first time in 
Greece by Empedocles. Two traditions have existed 
both in India and in Greecp: that which confined the 
soul’s migrations to the human level and that which 
extended it to cover all nature. 

Plato believed that the human soul could migrate to 
animal bodies, but he diverged from many of the think¬ 
ers by introducing a novel idea. Those who had devoted 
any thought to the original fall of soul had maintained 
that it was caused by an ancient guilt; consequently the 
soul was banished to the earth. Plato, on the other hand, 
rejected this conception, maintaining that the soul be¬ 
came involved in earthly existence by its own mistake,. 
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the failure of the intellectual element to master its 
own passions. These passions induced a craving for the 
pleasures of life, and hence release can come only 
through philosophical enlightenment. The reader may 
notice the close similarity between this and the yogic 
conception of avidya (ignorance) as well as the samkhya 
conception of philosophic discrimination. 

Plato further maintained that the self-sufficient law of 
moral growth determined the choice of a body. Thus the 
character the soul had acquired by deeds and experiences 
would decide whether it should rise or sink lower in. the 
next birth. Emancipation would come, therefore, only 
through self-development. This Platonic conception is 
also the same as that of yoga. Neo-Platonism grew around 
the mystical and intellectual thoughts of Plato. Plotinus, 
who was the chief figure in this movement, was himself a 
mystic and a great admirer of Plato’s system. Dionysius 
Areopagita, a book of anonymous origin and the foun¬ 
tain of Christian mysticism, was directly influenced by 
Neo-Platonism. But in this book the transmigration of 
souls was ignored, undoubtedly through the growing 
opposition of the Church. 

In the Renaissance period, with the revival of Greek 
philosophy, metempsychosis was introduced into Euro¬ 
pean thought. Marsilio Ficino, in addition to translating 
Platonic and Neo-Platonic works, wrote a treatise on the 
Platonic doctrine of immortality. Giordano Bruno ex¬ 
pounded the various ramifications of the doctrine in his 
writings. Emanuel Swedenborg, the founder of the 
“New' Church of the Heavenly Jerusalem”, gave partial 
support. 

If these were only sporadic movements, one may say 
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:-incarnation came to full fruition in the classi-k 


period of German literature. Goethe’s references to it 
were more than casual; he even explained deep attach¬ 
ment between individuals on the basis of friendships 
developed in previous births. He says to Frau Von Stein: 


“Ah, in the depths of time gone by 
Thou wast my sister or my wife,” 


Other minor intellectuals, like Lichtenberg and Johann 
Georg Schlosser, brother-in-law of Goethe, wrote essays 
and dialogues on the subject. One of the greatest figures 
of this period, Lessing, came to the defense of this the¬ 
ory. He expressed the idea eloquently: 


Why should I not come back as often as 1 am capable of 
attaining fresh knowledge, fresh skill? Do I firing away so 
much at: once that it does not repay the trouble of coming 
back? Not on that account. Then because 1 forget 1 have 
been here already? The recollection of my forme* state 
would permit me to make only a bad use of the present. 
And what I must forget now, have I of necessity forgotten 
for ever? Or because too much time would be lost for me? 
Lost? And what have I then to miss? Is not a whole eter¬ 
nity mine? 2 


It is significant that David Hume, who destroys several 
illusions of philosophers, contends in his essay, Of the 
Immortality of the Soul,” 3 that metempsychosis is the 
only theory of its kind deserving of attention by philoso¬ 
phers. Schopenhauer, although he stood in the German 


2 Lessing. G. E.-The Education of the Human Race, §§97-100. 
s Hume, D.-E stays: Moral, Political, and Literary, 404 (ed. by T. 
H. Green and T. H. Grose); Longmans, Green and Co., 1875. 
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adition, was deeply influenced by the Upanishads. 
made the astute observation that the doctrine was a myth, 
but a myth which contained great philosophical truth. 
The present-day revival of the subject in philosophical, 
religious and popular circles has undoubtedly been con¬ 
siderably influenced by Hindu thought which began 
flowing into the West on a large scale since the middle 
of the last century. 

Any theory of immortality when carried to extremes 
can be made to appear as a caricature. This has been 
particularly true of metempsychosis, with its dark and 
sometimes comic picture of the same soul passing 
through the body of man, animal, and stone. It is, there¬ 
fore, quite easy for unsympathetic critics to paint a 
ludicrous picture of this doctrine. But if we were to 
judge any doctrine at its highest level, as it was held by 
sympathetically critical minds, we should find that it 
answers, granted that materialism is not the final world 
in philosophy, some of the important questions that man 
has always raised. 

In India, metempsychosis has always been supple¬ 
mented by the “doctrine of'karma which is nothing but 
the law of cause and effect in the mental world. There 
is an unbroken continuity between the early habits and 
thoughts of the child and the later adult. What a man 
does at any particular time will be determined by his 
past. Life is a continuous growth, a desire and aspira¬ 
tion for completeness, which is suddenly interrupted by 
death. This feeling of inadequacy, a hidden thought that 
we might have done differently or even better had we 
had another chance, is probably the mainspring of this 
doctrine both in the East and the West. 
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this point we may notice a fundamental difference 
etween the Western theories and that of yoga. Accord¬ 
ing to yoga, that which migrates is not the soul but the 
citta, which is the congealed and concentrated essence 
of all the previous experiences gathered together in an 
individual mental substance. At the end of all rebirths, 
that which is destined for immortality is the purusha 
which, once it has been liberated from the round-of-re- 
births, is all-pervasive and hence incapable of migration 
from one body to another. On the other hand, Western 
philosophers, most of them at any rate, attribute mental 
faculties to the soul and quite naturally we have the ex¬ 
pression “transmigration of the soul”. 

It has been urged that metempsychosis leads to a con¬ 
ception of distribution of reward and punishment which 
is not in keeping with a belief in an all-merciful and 
omnipotent power. This argument only goes to show 
how difficult it is to outlive the magical belief in a capri¬ 
cious and unpredictable God. For, first and last, rebirth 
assumes a moral law according to which effects follow 
causes as automatically as in the physical world. If we 
believe in a spiritual world, we can have two alterna¬ 
tives: regulation of spiritual life by the law of lcarma ? 
or a God who capriciously decides to save some and 
damn others. It is not an accident that adherents of re¬ 
birth have either completely ignored or pushed the con¬ 
ception of a benevolent, omnipotent God into the limbo 
of oblivion. At least, as in yoga, he could be an aid to 
concentration, but never powerful enough to interfere 
with the law of karma. If our character is what it is 
because of our past deeds, we can see in it evidence of a 
just law rather than the existence of an external power 
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jwho retribudvely dispenses justice, 
and punishing the wicked. The adherents of rebirth 
think in terms of personal responsibility rather than at¬ 
tribute their misfortunes to an avenging God. 

This eriticisim, furthermore, entirely ignores the very 
reason which has inclined people to take this doctrine as 
an answer to the problem of human existence. It has been 
advanced to explain the inequalities among men in mental 
and moral capacity and inclinations. The responsibility 
for our fate has been sought in our own actions and not 
traced to the whims of an Almighty God. Conceived in 
this spirit the doctrine is an incentive toward aspiring 
for a higher goal. 

Some have insisted that this conception leads to fatal- 
ism~a belief that we are victims of fate and nothing that 
we can do will alter our condition. This is the age-old 
and tattered question of free will and determinism. It 
would be presumptuous on our part to enter into a dis¬ 
cussion of any phase of this problem on which volume 
after volume has been written. We can only urge that 
the whole spirit of yoga is against a fatalistic acceptance 
of life. Each individual holds the future in his own hands, 
with freedom to rise or fall. In either case, he alone 
is responsible for his state. This should not be construed 
to mean that yogins do not appreciate individual differ¬ 
ences and the ease with which some could respond to 
spiritual influence or urges from within. Greater effort 

d long practice would be necessary for such persons 
wStroy the heavy store of past influences. Bu t the free- 
aom and opportunity, although limited, are there for all 
who will make the necessary sacrifice. It is only a superfi¬ 
cial view that could characterize yoga as pessimistic, for 
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ath its outspoken rejection of the life of the 
may be seen a deeper and more emphatic joy, that 
the changeless and eternal souls, one and ail, will regain 
their pristine/ purity after much travail and agony. 

Is metempsychosis at variance with what little we 
know of heredity? Those who have advanced this argu¬ 
ment fail to see that rebirth is itself a theory of heredity. 
Let us see how this is. That the child inherits physical 
features of the parents is so well established that it would 
be accepted by all. As for mental traits evidence is not so 
incontrovertible. We may accept, however, the strong 
possibility that the offspring inherits also a mental predis¬ 
position, though not actual traits, from its parents. Yoga 
maintains, as if in anticipation of this objection, that 
every organism has a gross and a subtle body (Unga 
sarira ). Cine might, if it would lead to a clearer under¬ 
standing, call the latter the psychical body. Karma or 
the dispositions and tendencies which we develop in 
any life is, in a concentrated and congealed form, de¬ 
posited in the psychical body. After death, this psychical 
body in conjunction with the purusha is ready to re¬ 
embody itself in a gross organism. Quite naturally, the 
psychical body seeking rebirth would accord only with 
that gross body which will be “symmetrical”, to use 
Plato’s expression, with its mental potencies. The psy¬ 
chical body, therefore, selects its own physical form for 
rebirth, thereby establishing a harmonious reciprocity 
between the physical features and the mental predisposi¬ 
tions of the gross body manufactured at birth, on the 
one hand, and the potencies ( vasanas ) of the ego seeking 
re-embodiment, on the other. The soul, being eternal 
and all-pervasive, is ever in relation with the buddhi (the 
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Principle of individuality) through the hummer 
number of rebirths. We inherit our parents! The psy¬ 
chical or the subtle determines the selection of the gross 
or the physical, although, as we have already seen, both 
are manifestations of prakriti. 

Again, if we set aside the materialist contention that 
the complexities of indvidual differences and mental life 
can all be explained on the basis of physico-chemical 
combinations, we are justified in asking if the differences 
between the parents and the offspring are not too great 
to be explained away by heredity. There is too much of 
a tendency sometimes to trace what is inexplicable to 
some remote ancestor. Until we know more about what 
is at present partially a mystery, those who believe in 
rebirth would seem justified in seeking an explanation 
from the doctrine of transmigration for inequalities 
among men in respect to mental and moral capacity. 


Now when we look at the natural characters of men, we 
find that in many cases they possess qualities strongly re¬ 
sembling those which, as we learn by direct experience, can 
be produced in the course of a single life. One man seems to 
start with an impotence to resist some particular temptation 
which exactly resembles the impotence which has been pro¬ 
duced in another man by continual yielding to the same 
temptation. One man, again, has through life a calm and se¬ 
rene virtue which another gains only by years of strenuous 
effort. Others again have innate powers of judging charac¬ 
ter, or of acting with decision in emergencies, which give 
them, while yet inexperienced, advantages to which less for¬ 
tunate men attain, if they attain to them at all, only by the 
experience of years. Here then we have characteristics 
which are bom with us, and which closely resemble charac¬ 
teristics which, in other cases, we know to be due to the 
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^cJ^iWed results of experience. If we hold the doctrine o 
re-ei-istence, we shall naturally explain these also as being 
the condensed results of experience—in this case, of experi¬ 
ence in an earlier life . 4 

The problem of child prodigies is, to say the least, a 
baffling one. In recent days the subconscious has been 
invoked to account for these phenomena. If the subcon¬ 
scious is a development of the present life and not in¬ 
herited, then the paradox remains unsolved, for the child 
certainly did not have a chance to develop these special 
gifts in its infancy. Our conception of heredity may be 
enlarged to include the subconscious. This thought seems 
to underline Jung’s theory of the “collective uncon¬ 
scious”. The “collective unconscious” is a possible alter¬ 
native explanation. But the advocates of rebirth, since 
they base their belief on certain moral considerations, 
such as individual responsibility, will not be inclined to 
accept the Jungian view of. the inheritable unconscious 
for the contents of which, whether good or bad, the in¬ 
heritor is not liable. 

Is there not something weird and ghostly about these 
psy chic bodies “floating around” trying to find suitable 
bodies to migrate to? Yoga claims that just as there is 
attraction and repulsion between certain bodies among 
natural objects, as for example, between iron and mag¬ 
net, in like manner rebirth is adjusted by some kind of 
force that may be called psychic gravitation. Each subtle 
body, by this law, is attracted towards its most natural 
gross body. If chemical affinity may be invoked to ex¬ 
plain some of the phenomena of nature, why could we 

4 McTaggart, J. M. E~So?ne Dogmas of Religion , 122; London, 
1906* 
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not conceive of some such law to bring about the neces¬ 
sary connection between the subtle and the gross body? 
Analogies are, no doubt, vague and misleading, but we 
should not forget that the adherents of any other view of 
immortality would have the same difficulty in picturing 
a union of the immortal and the perishable. If this union 
takes place by an act of God, as many theistically- 
minded folks would have it, it is neither more clarifying 
nor less miraculous, however more pleasing it may be 
than the yogic analogy. 

We may make use of another analogy from daily life. 
The hat each man wears fits him perfectly not because of 
any causal connection between the two but due to the 
fact that the wearer selects the right one from among 
several that might be near-fits. The head was not made 
to fit the hat nor the hat to fit the particular head. Yet, 
among a large number he has found one that looked as if 
it were made for his head. The shape and size of the 
head determined the selection but not the production of 
the hat. In a similar way the psychical body would gravi¬ 
tate towards that organism most suited to its re-embodi- 
me;t. 

The lack of memory of experiences of past lives has 
been advanced in recent times against metempsychosis. 
This too was the burden of Epicurus’ argument against 
Pythagoras. As far as the feeling of identity is concerned, 
I feel as though my life began at birth. Even if I have 
lived several times before, there is no conscious identity 
connecting my past lives and the present. Am I to be 
held personally responsible for what I cannot remem¬ 
ber? So runs the argument. 

Pythagoras was not able to offer a satisfactory an- 
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/this objection. With the theory of the subcon¬ 
scious in so much prominence today, the reader would 
easily see that this objection is no longer relevant. Yoga, 
centuries—rathejr, about two millennia—ago contended 
hat all the experiences of past lives are conserved in the 
subconscious as traces and impressions influencing our 
fife at every turn. The crux of the matter is the irnpor- 
• ant point concerning whether we can ha ve a continuity 
of mental life without a corresponding memory of ex¬ 
periences. Yoga answers in the affirmative and modern 
psychoanalysis religiously confirms it as far as the ex¬ 
periences of the present life are concerned. 

It has been unanimously admitted by psychologists 
hat the early years of infancy are the formative period 
of life. No one would question the influence of these 
years on the adult life. But do we have a memory of 
these early experiences? We cannot recall them even if 
we wish to. The situation is not very different in respect 
M> those habits which are developed later in life. I have 
an intense liking for a particular type of food which is 
the cumulative result of having eaten it on several occa¬ 
sions. Quite naturally and automatically, I shall in all 
probability order it again the next time I am in a restau- 
int. Every time I order it I do so because of an inclina¬ 
tion developed in thq past, without consciously having 
before me a memory of the circumstances in which I 
ordered it before. That I could recall some of these oc¬ 
casions if I cared to does not alter the case, for every 
time I order I am behaving in continuity with the past 
■v ithout being aware of these experiences. 

So the lack of memory of the past is no bar to con inu- 
>s g our life along a mental groove that was developed 
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reviously. Consciousness and memory help the 
ism to adapt itself to the environment in its fight for sur 
vival. And think for a minute what a positive hindrance 
it would be if we remembered all our past including 
previous lives! Yogins have claimed, it may be noted 
here, that in certain stages of yoga practice memories of 
previous lives might be revived! 

We may throw more light on this problem from a 
group of psychological phenomena known as amnesias, 
in which the individual as a result of some intense emo¬ 
tional experience or injury to some part of the brain, for¬ 
gets all or part of the memories of the past. These 
memories have sometimes been recovered, which would 
show that they were not lost once and for all. During the 
period of amnesia the individual may not be able to re¬ 
call the experiences, but he will act on the basis of his 
past habits. He may have forgotten, for example, that he 
was a storekeeper, but he is able to open a new store 
and make use of his past experiences. 

Death is a crucial break, contends yoga, a time when 
all our experience gathered in the course of life under¬ 
goes a sudden transition, giving a sudden twist to the 
psychical body. The traces of these experiences con¬ 
tinue to exist as seeds in the subconscious which de¬ 
termine the new birth and influence the new life. Our 
subconscious has a long past and will continue through 
several new births. There will be no liberation until, the 
cumulative experience of the past, which is exerting its 
influence through the subconscious, has been eradicated 
through yogic practice. 

Does rebirth follow immediately on death? Or is then 
a strange interlude after death and before the psychical 
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nds its appropriate corporeal apparatus? There is 
no~unanimity of opinion on this point. Some contend 
that “as the caterpillar, when it has reached the tip of a 
leaf, lays hold of another and draws itself over to it, so 
the soul , 5 after it has cast off the body and [temporarily] 
abandoned ignorance, lays hold of another beginning 
and draws itself over to it.” 0 Others hold that a period 
of time may elapse before re-embodiment, comparing 
this state of the psychical body to that of deep sleep. 

As has been pointed out in the chapter on “Purusha”, 
scientific psychology may rightly balk at problems of 
immortality and at theories of metempsychosis. These 
subtle bodies and souls are all beyond the grasp of 
science. Yogins, while making a reasonable case for this 
theory, have held that human reason would not be able 
to comprehend these transcendental mysteries. But our 
reach is greater than the grasp, and a deep yearning has 
made some great minds, widely removed in time and 
place, seek peace and spiritual consolation in metem¬ 
psychosis. “A theory,” says George Foote Moore, 
“which has been embraced by so large a part of man¬ 
kind, of many races and religions, and has commended 
itself to some of the most profound thinkers of all time, 
cannot be lightly dismissed .” 7 If we were to make an 
agenda of the most puzzling and as yet unsolved rid¬ 
dles of human experience, we should be justified in assign¬ 
ing an honored place among the various items to the 
doctrine of rebirth. Even those who will frown upon any 

5 Unlike the yoga, this passage, being Upanishadic, follows the 
tradition that it is the soul that migrates. 

6 Brihadaranyaka Upanishad, IV.4-5. ’ 

7 Moore, G. F.-Metempsychosis, 67; Harvard University Press, 
1914. 
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that regards our phenomenal 
through several lives and regulat 
a law, as a temporary phase of 
less purusha. 



Chapter VIII 


YOGA AND PSYCHOANALYSIS 

Nietzsche used to say that the mind is a “horned” prob¬ 
lem. If the system built by Freud means anything it 
confirms this view. Discarding the restraints and cautious¬ 
ness of the laboratory psychologist, his ways of measur¬ 
ing and weighing, Freud has approached the problem 
from a new angle. There is something of an accident 
in the origin of psychoanalysis itself. Beginning in the 
medical clinic as a cure for neuroses, especially hysteria, 
it has become a system of psychology and a theory of 
the mind. Step by step, Freud was led to building a 
colossal edifice on the findings of the clinic. Although 
based on the observations of the abnormal, the doctrine 
has come to be applied to the normal. In influence, one 
might say that psychoanalysis has deepened our under¬ 
standing of the social sciences more than any other in¬ 
tellectual movement of the last three decades. The re¬ 
sult is a new way of looking at history, religion, social 
evolution, literature, and of late even politics. 

The laymen might well be puzzled by ti e variety of 
psychologies which all attempt to explain the same phe¬ 
nomena. The mind is so elusive that it cannot be ex¬ 
plained in its entirety by any one of several approaches, 
biological, philosophical, environmental, or therapeu- 
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tic. The tolerant person, therefore, should be apprecia- 

’ '“horned” 


tive of every new attempt to explore this 
problem. 

Many factors have contributed to the repugnance of 
the academic psychologist to psychoanalysis. Its dog¬ 
matic tone and “nothing else but” complex have alienated 
the sympathies of many fair-minded scientists. Freud, 
and to a still greater extent his disciples, has failed to pay 
any serious attention to the incontrovertible findings o 
the experimental psychologist and other workers in al¬ 
lied fields. Psychoanalysis rolls on its own wheels, some¬ 
what like a religious cult. While Freud has argued that 
the opposition emanates from the moral bias and sex 
taboos of the academic world, it is difficult to believe that 
the vast majority of intellectuals is so prejudiced that 
it could not appreciate the basic theories of psycho¬ 
analysis even if they were as well established as Freud t 
claims. The truth of the matter is that psychoanalysis is ! 
an unpardonably one-sided theory of human motivation. 
Its unsubstantiated speculations have scandalized many, 
amazed others, and made them smile at Ireud s claim that 
every one of his conclusions is based on sufficient obser¬ 
vation. . 

Psychoanalysts claim that their work is scientific. Cer¬ 
tain abstractions and postulates no doubt constitute the 
foundation stones of every scientific edifice. In the pres¬ 
ent condition of our imperfect understanding of the 
ultimate nature of both matter and mind, such formula¬ 
tions are unavoidable and even necessary. For this reason 
Freud’s attempt to build a science on the concept of 
mental energy alone, if it leads to clarification of funda¬ 
mental problems, is commendable. It is not, therefore. 
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j choanalytic concepts that are at fault, but rather 
.jfmclinatioa of psychoanalysis to speculate sky-high in 
the name of science. I he published results of dream in¬ 
terpretation are enough to convince one of this. 

Whatever may be our conception of science and 
scientific procedure, Freud has, his sins of omission and 
'commission notwithstanding, distinctly furthered our 
understanding of the ways of the psyche. But what kind 
of understanding? Certainly Freud has not contiibuted 
anything of value to the elucidation of the mind-body 
relation, acquisition of learning, and various other ques¬ 
tions of a like nature on the agenda of every laboratory 
psychologist. But for those who take seriously the old 
Greek maxim, “Know thyself”, Freud has furnished an 
interesting line of thought. By making sexuality the 
central theme of human motivation, he has put forth a 
unitary picture of the psy che and its devious ways. In pre- 
senting this thesis, Freud has had to make several sub- , 
sidiary excursions into the unconscious, developing an 
extremely interesting theory of instincts which is not very 
different from that of yoga. In fairness to him it must 
be said that he is aware of the speculative nature of some 
of his conclusions and has appropriately grouped them 
under the name “metapsychology”. 

Were we to judge Freud by his system, we would 
fail to obtain a correct appreciation of his contribu¬ 
tions. He would have us all accept him whole or not at 
all, but we are not obliged to do so. Many unverified 
assumptions are intertwined with some refreshingly 
original reflections of a kind of which only men of high 
intellectual order are capable. It is the latter that have 
made sympathetic minds among the academic scientists 
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speak approvingly of Freud. McDougall’s estimate tM J 
“Freud has done more for the advancement of psy¬ 
chology than any student since Aristotle”, 1 may perhaps 
contain some pardonable exaggeration; this appraisal, 
however, is nearer the truth than the unrestrained con¬ 
demnation and derision of some. There are dogmas 
aplenty in psychoanalysis, but the approach is material¬ 
istic and naturalistic. Some people thought that Freud 
would probably turn out in the end to be a “mystic” and 
philosopher. But his book, The Future of an Illusion? 
has revealed him as a consistent materialist and, for that 
matter, a hard-boiled one. While he is unable at present 
to base his psychology on a physiological foundation, he 
leaves no doubt that this will be accomplished by future 
workers. As the biological sciences advance further, it 
is reasonable to expect that the valuable material from 
the structure of psychoanalysis will be fitted neatly into 
the sum total of knowledge. Until then much of it will 
remain loose and even rootless. 

How can there be any similarity between the material¬ 
istic psychoanalysis and the spiritual yoga, two disci¬ 
plines which were born in different ages and bear the 
marks of different cultures? Underlying a multitude of 
differences of both theory and practice, there lies a thera¬ 
peutic thread that is manifested in both. As Jung has 
pointed out, psychoanalysis is not only an achievement 
but a psychical symptom of our times. Man seeks relief 
from the ever-mounting problems of civilized life. He is 
like a reed wafted by every passing breeze, assailed by 

1 McDougdl, W.-Outline of Abnormal Psychology 9 Preface, viii; 
Charles Scribner’s Sons, 1926. 

2 Freud, S .-The Future of an Illusioji (tr. by W. D. Robson-Scott); 
The Institute of Psycho-Analysis, 1928. 
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victimized by his own uncontrollable passions, 
tten “lived” by urges and strivings that do not add 
credit to the crust of rationality with which we are sup- 
posed to be endowed. How often it is heard: “If 
only I could understand myself.” The scientist, from his 
Olympian heights, might prefer to look with disdain on 
the “petty” worries and fears of the layman. But this 
does not alter the fact that to the layman himself the 
illness is acutely real, ignorant though he may be of its 
origin and true nature. What he is looking for is a “soul- 
cure” and psychoanalysis fills the need. What we have 
said so far about yoga will, we hope, convince the reader 
that it too is a way of life, a “prescription” for mental 
ills. Both these approaches, divested of theoretical for¬ 
mulations, are in the final analysis therapeutic systems. 
To be sure, yoga goes much further than psychoanalysis, 
for even fear of death, which is an underlying cause of 
a mild neurosis in many people, does not assail the yogin. 
Psychoanalysis, on the other hand, makes its appeal to 
those whose concern is with a successful adjustment to 
social life. Analysis enables them to evaluate their own 
motives, to know themselves. 

The psyche may be one tiling according to some, and 
another according to others, but in every case neuroses 
arise out of the complications of the psyche and a cure 
is possible only through it. Theosophy, Christian 
Science, and the varieties of occultisms, which have 
only to be mentioned to find followers, offer a way of 
life to their respective adherents. But the intellectual 
crudities of these movements are too glaring for the 
modern man, educated as he is in the spirit of science. 
He wants something in keeping with his intellectual self- 
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aspect and capable of deepening his psychological un¬ 
derstanding. This purpose is admirably served by psy¬ 
choanalysis. 

We have mentioned the psychotherapeutic value of 
yoga and psychoanalysis to explain their wide popular¬ 
ity. But the fact that both systems are not only thera¬ 
peutic but psychological gives justification enough to 
the examination of a few of the basic theories that are 
common to both. After this we shall turn our attention 
to points of similarity in practice. 

It is not that mental life may be divided into what is 
conscious and what is unconscious that makes psycho¬ 
analysis unique, but rather that the unconscious is the 
determining factor in life. The conscious is a thin super¬ 
structure definitely at the mercy of the deep cravings 
and urges originating in the unconscious. Several psy¬ 
chologists and philosophers before Freud had used the 
concept of the unconscious, but none of them had made 
it the pivot of psychology as Freud has done. Conse¬ 
quently, one may rightly say that Freud’s point of view 
is a novel departure in Western thought. 

The unconscious is likewise the basic proposition of 
yoga. Its practice from beginning to end is a long-range 
plan to get at the unconscious by various methods and 
to destroy its generating power. As long as the uncon¬ 
scious retains its potency, the yogin does not consider 
himself to have made any progress. The essential part 
of mental life in both psychoanalysis and yoga is, there¬ 
fore, the unconscious. 

The role of the conscious in both systems is “also the 
same. Its content is transitory and changing, “like the 
flame that bends in all directions”. Freud compares 
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onscious to a sense developed to meet the demands of 
the external world. We have already pointed out in a 
previous chapter how yoga also treats the conscious part 
of the mind as the sixth sense, assigning to it an assimila¬ 
tive function. Consciousness or awareness is not the 
whole of mind, iris only a quality or property-an in¬ 
significant one at that—of mental life which in its total¬ 
ity includes all the past experiences of the individual. 
There is a difference between the two systems as to how 
far back the influences of the unconscious extend. We 
shall come to this soon. 

The logical reasons for assuming dais existence of the 
unconscious have been put forth clearly by .Freud, as 
well as by other psychologists who, while not accept¬ 
ing Freudian theories, have, found it impossible to ac¬ 
count for certain occurrences, like slips of speech, loss of 
memory, etc., except by means of a dynamic uncon¬ 
scious that extends far beyond the conscious. It is 
claimed that, for those who approach the psychological 
problems independently of physiology, Freudian argu¬ 
ments are logically compelling to warrant the postula¬ 
tion of the unconscious. 

The more one studies the controversies concerning 
the use of this concept of the unconscious in psychology, 
the greater becomes one’s conviction that the larger 
part, at any rate, of the differences is a mere matter of 
terminology. Some have argued that, since we might 
distinguish various gradations of intensity and clarity in 
consciousness, and since it is also possible to bring the 
fringes to light by paying more attention to them, it is 
a matter of difference of degree between the center and 
the margin of consciousness; hence, they argue, the term 
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unconscious serves no useful purpose. Freud has 
swered these critics in forceful language: 
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The reference to gradations of clarity in consciousness is 
in no way conclusive and has no more evidential value than 
such analogous statements as: “There are so many gradations 
in illumination—from the brightest and most dazzling light 
to the dimmest glimmer—that we may conclude that there 
is no such thing as darkness at all”; or, “There are varying 
degrees of vitality, consequently there is no such thing as 
death.” Such statements may in a certain sense have a mean¬ 
ing, but for practical purposes they are worthless. This will 
be seen if one proceeds to draw certain conclusions from 
them, such as, “it is not necessary, therefore, to strike a 
light,” or “therefore all living things are immortal.” Further 
to Include “what is unnoticeable” under the concept of “what 
is conscious” is simply to play havoc with the one and only 
piece of direct and certain knowledge that we have about 
the mind. And after all, a consciousness of which one knows 
nothing seems to me a good deal more absurd than an un¬ 
conscious mind. Finally, this attempt to equate what is un¬ 
noticed with what is unconscious is obviously made with¬ 
out taking into account the dynamic conditions involved, 
which were the decisive factors in formulating the psycho¬ 
analytic view. For it ignores two facts: first, that it is ex¬ 
ceedingly difficult and requires very great effort to concen¬ 
trate enough attention on something unnoticed of this kind; 
and secondly, that when this has been achieved the thought 
which was previously unnoticed is not recognized by con¬ 
sciousness, but often seems utterly alien and opposed to it 
and is promptly disavowed by it. Escaping from the uncon¬ 
scious in this way and taking refuge in what is scarcely no¬ 
ticed or unnoticed is, therefore, after all only an expression 
of the preconceived belief which regards the identity of 
mental and conscious as settled once and for all. 3 

8 Freud, S .—The Ego and the Id, 14-15 (tr. by Joan Riviere); The 
Institute of Psycho-Analysis, 1927. 
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last sentence is significant in that it shows that the 
aments of the critics were based on a conf usion of 
terminology. Neither psychoanalysis nor yoga would 
admit that conscious and mental are identical. But it is 
true that the overwhelming tradition of several centuries 
and the terminology of academic psychology have used 
these terms interchangeably. Since there is no indubi¬ 
table evidence to prove the identity of the two, the ad¬ 
herents of the doctrine of the unconscious are quite 
justified in treating the conscious as a property or mani- 
festatiqn of the mental. Once the distinction has, been 
grasped, arguments of this kind should become invalid. 

Another group of criticisms, more basic than the 
previous ones, has been advanced by the biological 
sciences, particularly by naturalistic psychology. The 
essence of this criticism is that a scientific concept of the 
unconscious, if it is to become compatible with the 
already established knowledge, should have a biological 
foundation. Although our present knowledge is pitiably 
meager, we have sufficient evidence for the close rela¬ 
tionship between the manifestation of consciousness and 
the nervous system. The inference that there can be no 
idea without a corresponding change in the brain is, 
while not conclusively demonstrable, a logical conclu¬ 
sion from available evidence. Any theory of the uncon¬ 
scious that does not root itself on firm physiological 
foundations, therefore, will run counter to the tradi¬ 
tions of science. What we need is a cerebral uncon¬ 
scious. 

Rivers, who was anxious to find an organic basis for 
the unconscious, has furnished a clue in the distinction 
between protopathic and epicritic sensibility. He con- 
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/eluded that there is a nervous basis for the crude, 
sensation as against the clear and easily recognized one. 
In the lowly organisms we may trace the protopathic 
system which, in the higher species, especially man, has 
been submerged by the epicritic (discriminating). In 
short, according to Rivers we may find a correlate for 
the unconscious in the protopathic or primitive element 
of the nervous system. 4 

Freud thus becomes a dissenter, doing his own ex- 
cavation and building on his own foundations. Is he 
justified in running counter to well-established tradi¬ 
tion? Our answer would be determined by our belief as 
to whether psychoanalysis could develop a line of 
thought on concepts different from those of academic 
psychology. Freud seems to think that the intriguing 
ways of the mind can be better understood by such 
concepts as libido, unconscious, complexes, etc., than by 
the strictly physiological ones. There is a dim obscur¬ 
ity in the foundation of every science. The classic ex¬ 
ample is physics, which is daily making use of concepts 
like atoms, energy, electrons, etc., concerning the basic 
nature of which we know very little. In an analogous 
fashion Freud is building a system in the language of 
mind alone. The ultimate test of any such scheme is its 
usefulness in deepening our knowledge. While a po¬ 
litical complex is inexplicable in physiological terms, 
none of us would deny its reality in mental life nor the 
fact that it can lead to observable changes in behavior. 
Consequently, the Freudian concepts, in so far as they 
lead to a satisfactory explanation of psychic changes, 

4 Rivers, W. H. R .-Instinct and the Unconscious; Cambridge Uni¬ 
versity Press, 1920. 
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e taken as working principles; a dynamic theory or 
the mind is forced to lay its own foundation stones. 

The uncon cious of psychoanalysis, with which we 
are chiefly concerned here, is such a working principle. 
Our incorrigible habits of thought find it difficult to con¬ 
ceive of this working principle in any except recognized 
physiological terms. Behind the substantive there always 
looms the substance, with the consequence that even an 
energetic concept of the unconscious, as that of psycho¬ 
analysis, is thought of as amenable to localization, i he 
language of Freud and his followers would often lead 
one to think that the unconscious is some kind of sub¬ 
terranean cavern where various ideas are waging a life- 
or-death battle to seek an outlet through the conscious. 
Whatever may be the impression we receive from such 
language or the picture we form of the unconscious, 
Freudian concepts are meant to be nothing more than 
working principles to explain the psyche in psychic 
terms alone. Since the physiological terms do not help 
us in this procedure, they are left alone. 

Yoga has also been confronted with the same diffi¬ 
culty in formulating the unconscious. The speculative 
schemes of the evolution of prakriti and the underlying 
thought of the same basic energy manifesting itself in 
different forms, as mind and body, have enabled yoga to 
conceive of the mind (citta) as a subtle material entity 
which is the depository of thought life. The uncon¬ 
scious ideas are said to exist in the citta as traces, poten¬ 
cies, or impressions (vasixnas ). They are active and ever 
able to influence the conscious. A he important point in 
connection with the yogic theory is that the mind, being 
a substance, can retain all the past ideas as traces. The 
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^.eory of transmigration made necessary the continu 
of a material individual mind that could pass from one 
organism to another. In both psychoanalysis and yoga 
b - • ■’ ’ ' ’ “latent and 


an unconscious idea means an idea which is 
capable of becoming conscious”. When we advance be¬ 
yond this working assumption, every theory of the un ¬ 
conscious, including the physiological theory of Prince, 
appears full of glaring contradictions-one more evi¬ 
dence that the mind is a “horned” problem. Ihe diffi¬ 
culty of picturing the unconscious in physiological terms 
seems to have been felt in the two systems. Freud prefers 
to talk in terms of energy, working principles, and 
clinical realities. Yoga, having been born in a pre- 
scientific age, worked out a cosmic scheme ot evolution, 
with transformation of energy as a basic concept and 
matter and mind as special developments. In spite of 
much speculation that is involved in Freudian thought, 
one might wonder how' much further it would have 
gone if it were not for the restraints of science which 
are bound to exert a remote control even on psycho¬ 
analysis! 

A word about the content and origin of the uncon¬ 
scious. If the conscious exists to meet the demands of 
life, the unconscious is, in many ways, its opposite. One 
need not, therefore, be surprised to find a contradiction 
between the attributes of the two in psychoanalytic lit¬ 
erature. Says Freud: in the unconscious instinctual im¬ 
pulses . . /exist independently side by side, and are ex¬ 
empt from mental contradiction. . . . I here is in this 
system no negation, no dubiety, no varying degree of 
certainty. ... Its processes are timeless, they are not 
ordered temporally, are not altered by the passage of 
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in fact bear no relation to time at all . . . their fate 
pends only upon the degree of their strength and 
upon their conformity to regulation by pleasure and 
pain,” B 

All. these attributes tend to emphasize the “dynamicity” 
and the “blindness” of its urges as against the dull con¬ 
formity of the conscious to the needs of the factual real¬ 
ity which demands consistency, moderation, and resig¬ 
nation to immediate pain in the interest of deferred 
pleasure. This picture of the nature of the unconscious is 
shared by yoga as well. The conscious, according to 
yoga, is ever at the mercy of the volcanic rumblings of 
the threatening unconscious, which knows neither 
reason nor sanity. Its demoniacal nature is unalterably 
opposed to the ways of the timid conscious, and pleasure 
is the goal of all its strivings. While yoga would agree 
with psychoanalysis that pleasure is the guiding prin¬ 
ciple of the unconscious, it makes a slight exception in 
favor of those strivings which, although feeble, do exist 
to remind the individual of the utter futility of an end¬ 
less pleasure-chase. This muffled voice, diametrically op¬ 
posed to the dominant trend of the unconscious, speaks 
a different language and shows the way out for those 
who, like the yogins, are willing to subdue the clamor 
for experience in the interest of emancipation. In his 
earlier works, Freud recognized nothing except the 
pleasure principle. Since the publication of Beyond the 
Pleasure Principle , 8 he has consistently placed emphasis 
upon the existence of a different motive which, to the 

6 Freud, S .-Collected Papers t Vol. IV, 119; The Institute of Psy¬ 
cho-Analysis, 1925. 

8 Freud, S.-Beyond the Pleasure Principle (tr. by C. J, M. Hub- 
back); The International Psycho-Analytic Press, 1922. 
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'iisternation of those who have accepted the supremacy 
of the self-preservatory instinct, he calls the instinct of 
death. More about this when we come to the Freudian 
and y ogic views on instincts. 

In the beginning of his investigations, Freud’s em¬ 
phasis on the repressions of childhood led to the impres¬ 
sion the unconscious has an infantile origin consisting 
mainly of sexual impulses. The zeal with which his fol¬ 
lowers, like Jones, upheld the sexual nature of infantile 
life only confirmed the apprehension of critics. Theoret¬ 
ically, however, Freud had left a loophole. All repressed 
experiences were in the unconscious, said Freud, but not 
the whole unconscious was repressed. What else was 
unconscious other than the repressed? I his problem the 
master ignored. With greater clinical work, it would 
seem, Freud came upon certain phantasies which, be¬ 
cause they all assumed a typical form, could not be 
traced to the actual experiences of infancy. The uncon¬ 
scious, therefore, had to be extended to include racial 
inheritance, and Freud began to explain “primal phan¬ 
tasies” on the basis of phylogenetic possession: 

I believe that these primal phantasies ... are a phylo¬ 
genetic possession. In them the individual, jvherever his own 

experience has become insufficient, stretches out beyond it 

to the experience of past ages. It seems to me quite possible 

that ail that today is narrated in analysis in the form of 

phantasy, . . . was in prehistoric periods of the human fam¬ 
ily a reality; and that the child in its phantasy simply fills out 

the gaps in its true individual experiences with true prehis¬ 
toric experiences. I * * * * * 7 

7 Freud, S.-A General Introduction to Psychoanalysis, 324; Liver- 
igbt Publishing Corporation, 193J. 
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ong other things, Jung diverges from Freud onl 
s point and places only little emphasis on the infan¬ 
tile origin of the unconscious. Nor has he much use for 
Freud’s concepts pf repression, sexuality, and several 
others. He has broadened the unconscious to include a 
superpersonal or collective inheritance phylogenetically 
acquired. “In every individual, in addition to the per¬ 
sonal memories, there are also . . . the great ‘primordial 
images’, the inherited potentialities of human imagina¬ 
tion. They have always been potentially latent in the 
brain structure.” 8 These “dominants” and “archetypes” 
which are projected on the analyst in the form of divini¬ 
ties, saviours, and magical demons are explicable on the 
basis of a racial level in the unconscious. To the question, 
whether these ideas are inherited as representations, Jung 
answers: “I do not hereby assert the transmission of 
representations, but only the possibility of such repre¬ 
sentations, which is a very different thing.” 9 

We need emphasize here only one fact: both Freud 
, and Jung believe the unconscious contains something 
more than the personal experiences which, whatever be 
the difficulties in explaining, could be possible only 
through inheritance. Here again, yoga would agree with 
the psychoanalytic belief in the superpersonal content of 
the unconscious, but the emphasis placed upon it and tb 
way of accounting for it are quite different. 

Yoga believes that the unconscious contains the in¬ 
dividual experiences of all the past lives and will con¬ 
tinue to be effective until the passion for life has been 

8 Jung, C. G .—Collected Papers on Analytical Psychology, 2d ed., 
410; Moffat Yard and Company, >917. 

9 Ibid. 
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tcefully conquered by “burning the seeds of the Iat 
leposits”. The “primal phantasies”, “dominants”, and 
“archetypes” attributed by Jung to a collective uncon¬ 
scious and by Freud to phylogenetic inheritance can 
equally well be explained on an individual basis if the 
yogic theory of a subtle mental substance, which might 
constitute the principle of individuality, is accepted. 
Freud has pointed out that a childhood experience after 
having been long forgotten, might manifest its effect in 
later life. Why should not the same apply to the experi¬ 
ences of earlier lives? Theory of rebirth and a subtle 
mental substance in which the latent experiences could 
inhere are fundamental to the yogic concept of the un¬ 
conscious. Not so in psychoanalysis because it lays par¬ 
ticular emphasis on the ontogenetic unconscious, 
recognizing the superpersonal"'elemen£' of this uncon¬ 
scious just enough to admit a phylogenetic basis for it. 

Just as psychoanalysis shows' a bias for polarities and 
antitheses, as for example, pleasure-pain, life-death, love- 
hate, activity-passivity, etc., yoga too has shown a pre¬ 
dilection for dualities. The most important of these 
linked opposites are love-hate, the seer and the seen (pur- 
usha-prakriti), passion-aversion (pleasure-pain), and 
life-liberation. The last duality, life-liberation, is not very 
different from the Freudian life-death antithesis, except 
that what yoga interprets as the urge for emancipation, 
cessation from life, Freud calls the instinct of death. .Al¬ 
though admittedly speculative, the new Freudian theory 
of instincts has enough in common with that of yoga to 
deserve a slightly detailed treatment. 

The use of the word “instinct” with various shades of 
meaning in the biological sciences is nothing short of a 
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rseabd^l, since each writer has made his own list. Terms 
TiEf ‘‘drives”, “urges”, “impulses”, etc., are so difficult of 
precise definition that they are understood and inter¬ 
preted differently by various writers. Freud, however, 
is quite consistent in his use of the word “instinct”. He 
reserves the term for primary innate trends, those which 
are irreducible. As an instance we may point out that the 
herd-instinct, which is found in many psychological 
classifications, is traceable, according to Freud, to a 
more fundamental and irresolvable innate trend. He 
thinks of instincts in terms of energy, as a constant psy¬ 
chic upswelling from within, demanding satisfaction. In 
this sense “urge” would be an appropriate synonym. 
Freud admits, however, that the source of instincts is to 
be sought in the bodily processes. 

The earlier Freud distinguished two groups of in¬ 
stincts, the sexual and the ego-instincts. Although the 
term “sexual” was used in its most comprehensive con¬ 
notation, like Plato’s “love”, it was given a pre-eminent 
position. The energy derived from the sexual instinct 
was called “libido”; but there was no corresponding 
energy-representation for the ego- (self-preservative) 
instinct. In recent years he has concluded that at least 
in part the ego-instincts originate from the same source 
as (he sexual instincts, i.e., libido. All these, therefore, 
are brought under the term “Eros” or life-instincts. 

The manifestation of destructive tendencies—maso¬ 
chism, sadism, etc.—did not receive satisfactory explana¬ 
tion in the earlier dualism of sexual and ego-instincts. In 
the new formulation of the theory the destructive im¬ 
pulses are grouped under a new concept, the death- 
instinct. In place of the old duality, we have, in the new 
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theory, two different groups of instincts: life-instinct and 
death-instinct. The former represents the universal urge 
to maintain life: the uninhibited sexual impulses, the sub¬ 
limated impulses and the self-preservative impulses, lire 
death-instinct stands for the tendency to lead organic 
matter back to the inorganic state from which all life 
sprang. 

All psychoanalysts have not agreed on the presence of 
a death-instinct. Freud admits that, since the death- 
instinct is very elusive, it is seldom found.in its pure 
state; on the contrary, it manifests itself by fusing with 
the life-instinct. And so we have the peculiar phenom¬ 
ena of sadism and masochism which throw light, also, on 
ambivalence—the strange feeling of love and hate to¬ 
wards the same object. T he life-death instinct theory has 
led to a modification of at least one fundamental thesis 
of psy choanalysis: that pleasure, as Freud had thought in 
the beginning, is not the only goal of human activity. 
Even before Freud had come upon his new theory of in¬ 
stincts, Barbara Low, one of the early popularizers of 
psychoanalysis, very appropriately termed the desire for 
annihilation “nirvana principle”. Freud incorporated this 
suggestion into his writings, but maintained that it still 
conformed to the pleasure principle. With the develop¬ 
ment of the new instinct theory, nirvana principle has 
been linked with the death-instinct. 

To the student of yoga, the antithesis between the life- 
death instincts is a very familiar one. Just like Freud, 
yoga has maintained that all the manifestations of self- 
preservation, fear of death, destructive impulse towards 
those who might thwart one’s life, etc., may all be de¬ 
rived from the supreme will-to-live. Yoga has not shown 
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'inclination to treat at length such subsidiary impulses 
le desire for sexual gratification, parental love, and 
so on. It would seem, therefore, that the importance 
Freud assigned to sex, in the broad sense in which he 
uses the term, is inconsistent with his latest formulation 
of the instinct theory. Which seems more primary, the 
will-to-live or the desire for sexual gratification? We 
might quite correctly say that sexual impulse is one 
among the several impulses which make continuance of 
life pleasurable. The will-to-live must naturally base it¬ 
self on certain impulses and sex is only one among them. 

Another deep urge, according to yoga, is the instinct 
of liberation, a deep yearning for passivity or cessation 
from life. Might it not be that Freud’s death-instinct is 
only a variant of this urge which yoga says is inherent in 
all life? 

The arguments by which Freud establishes a death- 
instinct are, to say the least, questionable. It should be 
possible to explain much of the destructive impulses, 
from which the death-instinct is derived, as merely a 
way of overcoming the obstacles in the path of the will- 
to-live. Adaptation to the conditions of life is not accom¬ 
plished always in the same way. Under certain circum¬ 
stances destruction is quite understandable as the ideal 
method for preserving oneself. Masochism may then be 
understood as the turning inward of the impulse for out¬ 
ward aggression and destruction. 

Granting that psychoanalytic arguments are suffi¬ 
ciently valid to warrant the postulation of death-instinct, 
yoga might well ask a very pertinent question: if an in¬ 
stinct for liberation were to exist in life, could it mani¬ 
fest itself in any way other than by self-destruction? 
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viously not. It is, therefore, not impossible that 
7 a.s misinterpreted the instinct of liberation as the de; 
instinct. Freud points out that the concept of death in 
its literal sense is not present in the unconscious, and 
hence the organism instinctively strives for passivity 
rather than complete annihilation. Nirvana, of which we 
spoke above, does not signify death, although Freud 
seems to have attached that meaning while incorporating 
the term into his body of thought. It means only release 
or liberation from the wheel-of-rebirth, existence. It is 
by no means an entirely negative concept like death. 

Both yoga and Freud agree that two antithetical and 
qualitatively different groups of instincts exist in life. 
The clamor of life-instinct is too noisy to let the voice of 
liberation (death, according to Freud) be heard. Some 
followers of Freud have shown a hesitation to accept the 
speculative conclusions of the master, claiming that at 
any rate the death-instinct has no significance in clinical 
work. Others hold that it is a discovery of cardinal im¬ 
portance destined to influence the theoretical develop¬ 
ment of psychoanalysis in the future. 

Be that as it may, it is a matter of unusual importance 
that these two systems of psychology, both built on the 
concept of the unconscious, have also advanced a nearly 
similar theory of instincts. What psychoanalysis inter¬ 
prets as death, yoga claims to be the urge for release- 
two interpretations one might legitimately expect to fol¬ 
low from the contrary assumptions of the two psy¬ 
chologies, one materialist and the other spiritualist. Since 
both interpretations are speculative and beyond the reach 
of scientific method, one might say that both alterna¬ 
tives are tentatively justified. However, it might be ad- 
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for the consideration of Freudians that in every 
and culture several individuals have manifested life¬ 
weariness and an urge for passivity which would be bet¬ 
ter understood by the yogic theory of striving for libera¬ 
tion than by the negative concept of death or complete 
annihilation. Is it possible that this elusive instinct in its 
pure form leads to orderly withdrawal from the craving 
for life’s experiences, as the lives of yogins and other 
mystics show; and that, when it is fused with lit e- 
instinct, it also leads to the dramatic destructive impulses 
which form a sad chapter in the history of mankind? 

Apart from the above points of similarity in theory, 
certain aspects of practice in both systems are worth 
noting. Freud has always maintained, and it has been 
confirmed by practice, that to be effective analysis must 
have the cooperation of the patient. Unless it dawns 
on the patient that he is the victim of mental maladjust¬ 
ment which could not be set right by his own skill, psy¬ 
choanalysis would be ineffective. A feeling of self-dis¬ 
satisfaction accompanied by a willingness to change and 
accept new standards is an essential prerequisite for suc¬ 
cessful treatment. “It [psychoanalysis] is also not to be 
applied in persons who are not prompted by their own 
suffering to seek treatment, but subject themselves to it 
by order of their relatives.” 10 What is expected of a 
yogic disciple is also about the same. It is understood by 
yogic teachers that no one could be persuaded to accept 
their discipline by philosophical argumentation or log¬ 
ical reasoning. The seed of dissatisfaction could not be 

10 Freud, S .-Selected Papers on Hysteria and Other Psychoneuro¬ 
ses, 181 (rr. by A. A. Brill); The Journal of Nervous and Mental 
Disease Publishing Go., 1909. 
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minted from the outside. It has to grow from within 
such proportions that the individual would begin to en¬ 
tertain doubts about his pretended security. T1 he old 
values must crumble before one can accept new ones. 
There is an old tradition among yogins that the aspirant 
who does not find his own teacher would probably not 
succeed in yoga. That is to say, if his dissatisfaction with 
life is acute enough, no obstacle will stop him from find¬ 
ing' a guru (teacher) who could study his case and im¬ 
part the necessary instruction. 

Freud has insisted from the very beginning that the 
analyst should not assume the role of a director or guide. 
He should refrain from imposing his own view on the 
patient as to what the latter should or should not do. 
Many of his adherents, on the other hand, think that 
there are patients who even after a successful analysis 
would need guidance. Such schools of analysis actively 
interfere with the life of the patient. To keep him from 
lapsing into the old ways, the patient: is made to take up 
some study or occupation of absorbing interest, painting, 
clay-modelling, etc. This is a well-recognized device, 
found in all systems of psychotherapy, to break up the 
old habits and automatisms and initiate new ones. As far 
as yoga is concerned, every disciple is made to apply 
himself “intensely to some one thing”, usually the study 
of the Scriptures. During the first few years of yoga 
practice this in an absolute necessity. 

The relation of the patient to the analyst and of the 
disciple to his guru (teacher) brings us to an element 
common in both systems. The phenomenon known as 
transference is well attested to by the experience of all 
analysts. As the hidden complexes are unearthed and as 
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ilyst penetrates deeper into the hidden experiences 
oTthe psyche, the patient begins to objectify his emo¬ 
tions on the physician. He is sometimes loved and at 
other times hated, a phenomenon which has no parallel 
in yoga. This may be due to the difference in the ap¬ 
proach to the patient. The yogic disciple, while not in 
intimate bond with the guru, is always under his watch¬ 
ful eye. But in analysis a session lasts for not more than 
an hour during which period the analyst makes a con¬ 
centrated effort to get at the psychic complexes either 
by letting the patient relate his own story or by 
interpreting his dreams. 

It is apparent, however, that the analyst and the guru 
are in a very real sense confessors. Whatever may be the 
law underlying this phenomenon, a psychic tension is at 
least partiaily relieved when related to an “understanding 
soul”. It has the effect of a mental purge-a fact well 
recognized by the Catholic Church. The dependence on 
and devotion to the guru ate vastly more important in 
yoga than in any other system of psychotherapy. 

In conclusion it might be pointed out that therapeutic 
similarities exist between psychoanalysis and only the 
earlier phases of yoga. The higher stages of yoga are 
reached by psychophysical and mental exercises for 
which psychoanalysis .has no parallel. 11 Freud’s “depth- 
psychology” would not be considered deep enough by 
yoga. The repressions of childhood and their uprooting 
by psychoanalysis may equip a man to meet success- 

11 We are not to be understood to imply that there are no funda¬ 
mental conceptual differences between psychoanalysis and yoga. On 
the contrary, such differences are many. The concept of repression, 
for example, whidh is central to the dynamics of psychoanalytic 
conflict is conspicuous by its absence in yoga. 
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f ully the problems of life. The method may be sufficient 
for the goal. But the spiritual objective of yoga, a release 
from the chain of existence, is attained only by a con¬ 
trary procedure, the extinction of life-instinct itself. Can 
there be any two ideals more mutually opposed? 


Chapter IX 


YOGA AND PSYCHIC RESEARCH 

Yoga is a product of the East and psychic research be¬ 
longs to the West.. In between the two we have a few 
eclectic movements that have a flavor of both—theos¬ 
ophy, occultism, anthroposophy, Christian Science, etc. 
Whatever may be their doctrinal differences, the latter 
have one thing in common, a caricature of Eastern 
thought and Western science. “Mahatmas” and “astral 
bodies” of the Orient are brought together with the 
“mental radiations” and “psychoplasms” of the Occident. 
Psychic research, as the name implies, is carried on in 
, the name of science, sometimes with the active support 
and encouragement of a few men in that field. Not in¬ 
frequently “official science” is condemned for its lack of 
interest in certain'alleged supernatural phenomena. 

While the supernatural forms the kernel of such move¬ 
ments, in yoga it is merely a superficial crust kept alive 
by the weight of popular recognition. The yogins them¬ 
selves are reticent about these miracles. The tradition 
connected with yoga continues to perpetuate the belief 
that the practitioners can “do things” which defy the 
known laws of nature. If our task were merely to nar¬ 
rate facts, that is, if we had come across phenomena that 
could not be accounted for by normal means, the an- 
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Wer could be given in one word, “-no”. But the 
em is not as simple as that. A critical examination of 
some of the claims of yogins might reveal that the mind 
under certain conditions is capable of reacting in strange 
ways. One might see apparitions, hear strange sounds, 
and smell fragrant odors. Most of the yogins know them 
to be hallucinations and accordingly advise the new 
disciples to ignore them. 

Not so the theosophists and such experts in “psy¬ 
chism”. They point to yoga with the same feelings that 
a devout Muslim has for the birthplace of the Prophet. 
They insist on treating the fictions of their imagination 
as realities, mixing philosophy and science, abdicating 
reason and fact to wishful thinking. Our experience and 
long conversations with yogins have convinced us that 
they have a greater appreciation of logic and reason than 
the mystery-seekers and spirit-chasers. “There are more 
things in heaven and earth than are dreamt of in our 
philosophies” is the watchword of the supernaturalist. 
Strangely enough, this is the fundamental assumption of 
science as well, for only one overpowered by the delu¬ 
sion of omniscience can say that he knows all there is to 
be known. If the above assumption is common to both 
science and psychic research, why is it that “official 
science” considers it beneath its dignity to investigate 
the supernatural? When the phenomena are well-attested 
and have been properly investigated, they are incor¬ 
porated into the body of accredited knowledge. But 
scientific method stops short of glorifying human foibles 
as scientific facts. The debunking of seances demon¬ 
strates this more than any other supernatural epidemic 
of the present day. 
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ver may be its emotional value, the word 
:ural” has no special meaning for science. When 
the investigator is faced with new kinds of phenomena, 
his first task is to establish relationships. Let us take the 
alleged phenomena of telekinesis, which refers to the 
alleged movement of objects by some mysterious non¬ 
physical force. The conclusion of the supernaturalist is 
that the movement is produced by some spiritual agency. 
The scientist, on the other hand, first attempts to see if 
any concealed apparatus not visible to the naked eye has 
had any part in the manifestation. He also likes to know 
if the limbs of the medium have been in any way free to 
operate a string, rod, pr anything else that might indi¬ 
rectly cause the movement of the distant object. If, by 
patient investigation, it is found that some hidden ap¬ 
paratus has been responsible for the movement, the 
phenomenon is easily explained. It is assumed that the 
conditions in the seance-room are favorable to a thor¬ 
ough investigation. 

If, on the other hand, it were found that objects move 
around without being in touch with some physical me¬ 
dium, the investigator would no doubt be left baffled. 
He would know of no way in which this could be re¬ 
duced to the known laws of science. If such phenomena 
do recur a sufficient number of times, then he will be 
able to make further observations. Sooner or later he 
will be able to lay down the law or laws that operate in 
such phenomena. When thus formulated the supernat¬ 
ural becomes natural, the mysterious no more glamorous. 

There is still another possibility. Even after the most 
exhaustive analysis and investigation, the phenomenon 
may elude our grasp. In plain language, we would not 
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>w how and why it occurs, nor when it will 
in. Here the word “supernatural” turns out to be a 
high-sounding terra for our ignorance. If it is a well- 
established fact that yogins conid levitate and that ecto¬ 
plasmic materializations are not due to the fraudulent 
practices of mediums, and if these phenomena cannot 
be accounted for by science, there is no reason why one 
may not believe that they are caused by discarnate spir¬ 
its, devils, or angels. Any being that imagination can 
conceive of may be made to “do the work”. Science can¬ 
not disprove this hypothesis because it knows nothing 
about disembodied intelligences. But the cautious man 
will not go to any such extremes, for he knows that the 
supernatural js a doubtful luxury certain to become nat¬ 
ural tomorrow or the day after. 

Science claims neither infallibility nqr omniscience. Its 
conclusions are invariably tentative, and its premises are 
subject to revision and correction. Its cautious and un- 
dramatic manner of experimenting and its critical atti¬ 
tude may not satisfy those who, from motives of faith 
and belief or fear of death, would like to believe that the 
universe is what they wish it were. Wishful thinking is 
out of order in the house of science. While the student 
of science knows these things and conducts his research 
accordingly, the lay public, which is easily deceived by 
the claims of psychic research, theosophical caricatures 
of yoga, etc., is not equally appreciative of the difficul¬ 
ties of the problems involved. What may seem impec¬ 
cable proof to the layman might be shown by the scien¬ 
tist to be an elaborately though cleverly arranged fraud. 
For those who have a scientific interest in yoga, it is im¬ 
portant to know the pitfalls of supernaturalism. “What 
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and what is fact” should be asked at every 
n. Most of the alleged “miracles” of yoga will, on 
scientific investigation, turn out to be fictions which may 
be pleasing to the imagination but of no moment for 
science. The history of psychic research demonstrates 
this more than any other movement. 

Tiie group of problems known in the English-speak¬ 
ing, countries as psychic research is called ‘ metapsychics” 
in France and “parapsychology” in Germany. One of 
the important characteristics of psychic “events” is that 
a specially gifted person, known as a “medium”, is neces¬ 
sary for their production. Although every country has 
produced its quota, America may claim first place for 
both the quality and number of its mediums. It was dis¬ 
covered in the middle of the last century, March, 1848, 
that the two Fox sisters, Margaret and Catherine, of 
Hydesville, New York, could produce raps at will. The 
sisters were separated but the raps still followed them. 
An excited public and pious clergymen attributed the 
phenomenon to the supernatural. Shrewd observers 
pointed out that the raps were caused invariably by the 
cracking of the toe- joints. This was confirmed by more 
than one scientific commission. But the public stood by the 
supernatural theory. In August, 1888, Margaret showed 
before a large audience in the Academy of Music in 
New York how she had fooled an international public 
for several years. The toe-joint theory was right. “That 
I have been chiefly instrumental in perpetuating the 
fraud of spiritualism upon a too confiding public,” said 
she, “most of you doubtless know. . .. The greatest sor¬ 
row of my life has been that this is true, and though it 
has come late in my day, I am now prepared to tell the 
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truth, the whole truth, and nothing but the trull 
help me God!” 1 

Thus ended the first “supernatural fraud” perpetrated 
on a gullible, international public. The scientists, when¬ 
ever they got a chance, exposed the impostors, but the 
“will-to-believe” proved stronger than the power of 
reason. The errors of observation that even an impar¬ 
tial investigator of unrivalled merit might make when 
dealing! with the supernatural are a matter of great impor¬ 
tance to science. Sir William Crookes, an eminent chem¬ 
ist, had the following to say of Margaret Fox: “With a 
full knowledge of the numerous theories which have 
been started, chiefly in America, to explain these sounds, 
I have tested them in every way that I could devise, un¬ 
til there has been no escape from the conviction that they 
were true objective occurrences not produced by trick¬ 
ery or mechanical means.” 2 To Locke’s saying, “ There 
. is no error to be named that has not its philosophers,” 
might be added “and scientists”. 

Margaret Fox was only a novice compared to Signora 
Eusapia Palladino, said to be an ignorant Italian peas¬ 
ant. She was “dragged through all Europe and half 
America” followed by a galaxy of savants and commer¬ 
cial agents. With her table she made history—a history 
that has taught the wary investigator many useful les¬ 
sons. The table moved, it rose, it levitated for seconds. 
From her seat in the half-dark seance-room she moved 
objects at a distance, some of them floating through the 

1 Coover, J. E.-“Metapsychics and the Incredulity of Psycholo¬ 
gists'”, in The Case for and against Psychical Belief (ed. by Carl 
Murchison); Clark University, 1927. 

2 Crookes, Sir William— Researches in the Phenomena of Spiritual - 
ism, 87; J. Bums, London, 1874. 
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resting on the heads of “scientific sitters”, ap¬ 
parently to establish irrefragable proof. She too got her 
share of “scientific” testimony, gushing tribute, and 
tiain cash. The believers in turn had their faith con- 
}d. 
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She escaped detection in Europe. But: a seance in New 
• :t!t in April, 1910, proved to be her ruin. Two ob- 
ervsrs, dressed in black and unknown to Eusapia, had 
i ! r aged to crawl under the transcendental table. They 
had their eyes close to her left foot, which they had 
suspected was the cause of levitation. Elere is their re¬ 
port: 


A j foot came from underneath the dress of the medium 
red placed the toe underneath the leg of the table on the 
side of the medium, and pressing upward, gave it a little 
cUCk into the air. Then the foot withdrew and the leg of 
table dropped suddenly to the floor.... I was lying with 
1 r face on the floor within eight inches of the left leg of 
the table; and each time that the table was lifted, whether in 
;; trtial or complete levitation, the medium’s foot was used 
a; ^propelling force upward,* 


)ther famous mediums, like Home and Margery, were 
exposed several times, but the pestilence still continues. 
Tffe fraud is not always confined to the happenings of 
th' seance-room. For an appropriate paymept, spirit- 
photographs are produced. In case of doubt spirit finger- 
pi lilts may also be had. TJiis novel idea, it seems, was 
ret reduced by the American medium, Margery. Sir 
Avihur Conan Doyle claimed that he had in his posses- 
,<1 a genuine pictures of fairies—human figures with 
Jastrow, ).~Wish and Wisdom, 145; D. Appleton-Centuiy Com- 
y.my, 1935. 
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igs like those of a butterfly. Abundant evident! 
een adduced by Dr. W. F. Prince, Research Officer of 
the American Society of Psychical Research, that all 
spirit and fairy photographs are fraudulently manufac¬ 
tured. Some of the various methods of producing such 
photographs have been described by Hood ini. 4 Sir 
Arthur, however, preferred, to ignore such unpleasant 
thoughts. 

An important point to remember in connection with 
seances is that the conditions are not favorable for scien¬ 
tific investigation. In a genuine investigation, the experi¬ 
menter controls the conditions. The medium, in psychic 
research, dictates the conditions. Usually a very dim red 
light is all that is allowed. If it is too bright, the phe¬ 
nomena either do not appear or change their nature Jf 
the medium suspects that there are investigators in he 
room who might be too critical, then the “spirit” d 
not condescend to perform. Errors of inalobservaiiou 
and non-observation play a large part to confound f a 
investigators. A semi-hypnotic lethargy induced by the 
monotony of gramophone records or vocal singing m l 
religious atmosphere are enough to Avarp the human 
critical acumen. Aidous Huxley says, in a magazine 
article, 6 that after thirty minutes under seance con..: 
tions, he would not trust his own testimony. In the for¬ 
tieth volume of the Proceedings of the Society, for P ,y~ 
chical Research (London) the results of an interesting 
experiment, carried out by Theodore Besterman, to test 
the reliability of trained and untrained' witnesses at 

4 Houdini, H.—“A Magician Among the Spirits”, in The Case . (/>’ 
and against Psychical Belief; Clark University, 1927. 

5 Huxley, A.—“Science Views the Supernatural”, Forum, Vol 93 
(Jan.-June, 1935). 
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are given. Of a possible total of 100 marks the 
finest on record was 61 and the lowest 5.9, the aver¬ 
age was 33.9. It has often been remarked by metapsy- 
chists that the mediums have to be in a semi-unconscious 
state before the phenomena begin to appear. This may 
be doubted, but it would seem there is no doubt of the 
state of the “sitters”, judging by the above results. 

One wishes to be as charitable as possible toward men 
like Sir William Crookes, Sir Oliver Lodge, and a" host 
of other intellectuals who have an abiding faith in the 
genuineness of psychic phenomena. Even to think for a 
minute that such men are capable of deliberately mislead¬ 
ing the public is preposterous. They themselves have ex¬ 
posed many a fraud, and, where they failed, conjurors 
have succeeded. But the scientists are not immune to un¬ 
conscious wishful thinking. In such matters as psychic 
research, evidence may be found in abundance if our 
impulse is to believe. Professor Boring of Harvard has 
related a very interesting incident in the Atlantic 
Monthly .* Mr. Code, one of the investigators of Margery, 
had agreed to produce all the phenomena by trickery. 
At the seance Professor Boring occupied an important 
position holding Mr. Code’s left hand. The demon¬ 
stration was a success; things happened as mysteriously 
as if Margery were the medium. But once in the red light 
Mr. Code attempted too much and Professor Boring saw 
how the trick was done. According to previous arrange¬ 
ment he was to have immediately reported any fraud 
into the dictaphone, but he did not. He wanted the 
seance to be a hundred percent success; hence he did not 

0 Boring, E. G.—“The Paradox of Psychic Research”, The Atlantic 
Monthly, VoL 137 (Jan.-June, 19?.6). 
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;ee" the fraud. His desire to have Mr. Code sue 1 
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was at . the moment stronger than the impulse to fulfill 
what was demanded of him as a scientific investigator. 
Professor Boring, in mentioning this incident, draws the 
obvious conclusion that persons, no matter how eminent, 
who are inclined to believe in psychic phenomena do 
not make good investigators. An amusing story of how 
the celebrated electrician Ampere tried to “cheat” a 
scientific committee is on record. He was giving an 
electrical demonstration before the committee, but at 
the crucial moment the galvanometer needle failed to 
move, whereupon he gave it a mild push with his finger. 
At the second trial he said triumphantly, pointing to the 
needle, “This time it goes of itself!” 7 

The mediumistic spirits, like cockroaches, seem to 
prefer darkness, in addition to a cabinet and plenty of 
apparatus. The scientist can at least drag the unwilling 
cockroach into broad daylight, but he is helpless before 
spirits. If there is a law that spirits can manifest their 
power only in the dark and only under conditions in 
which seances are staged, then “official science” can do 
no more than reiterate that every investigation con¬ 
ducted so far has gone on record against the pretenses 
of mediums. 

Sometimes the advocates of spirits use a strange variety 
of logic. “It is true that mediums use trickery and decep¬ 
tion. But it is possible that genuine occurrences also take 
place.” Would this reasoning be accepted in a court of 
law? One might as well say that, where no investiga¬ 
tion was carried on, the phenomena were real. This kind 


7 Richet, C .-Thirty Years of Psychical Research, 458; The Mac- 
mUian Company, 1923* 
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takes advantage of the scientific axiom that a 
universal negative can never be proved. Proof is by its 
very nature positive. If one were to say that the book 
before me has the vicious habit of rising from the table 
every time I was not looking at it, I could not annihilate 
the argument. I would have to be omniscient to be able 
to affirm positively that such an occurrence is impos¬ 
sible. One can only say that a judicious mind would 
not be persuaded by such negative logic. 

Another argument is somewhat as follows: There are 
very many things about the universe of which we are 
ignorant. We know the ultimate nature of neither mind 
nor matter. What we previously had thought was im¬ 
possible has tinned out to be possible today. We should 
be humble before the mysteries of the universe, etc., etc. 
Here again there is a fallacy, the fallacy of not recogniz¬ 
ing the essential difference between a scientific fact and 
what we would like to believe about the unknown con¬ 
cerning which science has nothing to say. Science neither 
denies nor asserts that there is a spirit world. “Official 
science” only says that it is not a scientific fact. I he 
void of the unknown may be populated by'angels, 
demons, fairies, gods, and three-horned incorporeal ser¬ 
pents. But when one claims that, their existence is a well- 
established fact, it is very important to draw the distinc¬ 
tion. Like nature, mind also abhors a vacuum; hence we 
build our philosophies and seek satisfaction through be¬ 
lief. We saw in a previous chapter on what an ingenious 
and, to many, satisfying scheme of evolution the theory 
of yoga is built: an attempt is made to find a satisfactory 
explanation of the persistent questions confronting life. 
Whether we abhor some types of philosophy and accept 
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■y others, they are all merely speculations. None of them 
can be proved or disproved. But to mix philosophy and 
science is to do violence to both. 

It must be admitted, however, that a group of phe¬ 
nomena, on the borderland of psychology, has received 
attention in the laboratory. The most important of these 
are telepathy and clairvoyance. The claim is made that 
some persons possess a faculty of knowing the thoughts 
of others and seeing distant events and objects without 
the intermediation of the senses. When the perception is 
of mental conditions, it is known as telepathy and when 
of physical objects or occurrences, clairvoyance. It is 
well known that belief in telepathy and clairvoyance 
has been current among all races from remote times. The 
first effort at gathering data along this line was made by 
Gurney, Myers and Podmore in England. Their two- 
volume book, "Phantasms of the Living, 8 has recorded 
several interesting cases of spontaneous telepathic occur¬ 
rences. A more recent book by Osty, Human Experi¬ 
ences, also contains a properly classified report of many 
cases. It may be of interest to point out that most spon¬ 
taneous telepathic phenomena deal with messages re¬ 
ceived from the dying, or from those suddenly con¬ 
fronted with danger to life. Sometimes the message is 
revealed through a hallucinatory vision, dream, etc. Does 
the experience of death, a state of “collapse into imme¬ 
diacy", to use an Hegelian phrase, create a state of mind 
favorable to “sending out” telepathic messages? These 
and many other questions could be answered only after 
we have had enough experimental evidence under all 

8 Gurney, E., Myers, F. W. H., and Podmore, F .—Phantasms of the 
Living; Trubner and Company, London, 1886. 
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conditions. The above books were responsible 
for inkiating serious work in the field of telepathy. 

The earliest experiments were those of Mr. and Mrs. 
Henry Sidewick. 9 The material used in the transference 
consisted of sirnple numbers and words, ihis was fol¬ 
lowed by a series of experiments in European countries 
as well as in America. From the vast mass of these early 
attempts no clear conclusion one way or the other was 
possible. The most extensive of these experiments, those 
of Pierre Janet in France in 1885 and 1886, are striking 
but not convincing. 

What appears to be an impressive piece of work was 
reported in 1921 by Dr. Brugmanns at the First Interna¬ 
tional Congress of Psychical Research. The experiments 
were carried out by three professors in the psychological 
laboratory of Groningen, Netherlands. I he materials, 
as in the Sidgwick experiments, consisted of letters ano. 
numbers. Three professors took turns as “senders of the 
message. The conditions for excluding Sensory cues were 
nearly perfect. The sixty successes out of 187 trials were 
far above chance expectation of 4.5 successes according 
to the theory of probability. 

Professor Coover’s 10 experiments in the psychological 
laboratories of Stanford University constituted a dis¬ 
tinct mile-stone in American investigation. 1 hey were 
as well controlled as might be wished. Out of 10,000 the 
successes were 294, only 44 above chance expectation. 
The difference is not sufficiently great to constitute posi¬ 
tive evidence for telepathy. But Dr. Rhine has pointed 

9 Proceedings of the Society for Psychical Research, Vol. 8. 1892. 

10 Coover, J. E.—. Experiments in Psychical Research; Leiand Stan¬ 
ford University Publications, Psychical Research Monograph No. 1, 
1917. 
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out that, if Professor Coover had continued the tests 
with those who succeeded best the first time instead of 
continuing with “good” and “bad” subjects, he might 
have obtained satisfactory results. This is a very legit¬ 
imate criticism, for we have no right to believe that all 
people are equally endowed with the “telepathic fac¬ 
ulty”. It is possible that such gifts, if genuine, may be 
possessed by only a few; hence it is desirable to repeat 
the tests with promising subjects. 

Harvard, too, has done some experiments in telepathy. 
Professor Gardner Murphy, who held the Hodgson Fel¬ 
lowship in Psychical Research from 1922 to 1925, car¬ 
ried out experiments with undergraduates en masse, as 
well as with individual subjects who claimed special tele¬ 
pathic gifts. His conclusions may be summarized in his 
own words: “The great bulk of my telepathic work has 
yielded results closely comparable to those of Dr. 
Coover; that is to say, the vast majority of subjects give 
results which offer no difficulties of explanation in terms 
of coincidences. Some rather marked exceptions remain 
unexplained.” 11 His successor, Dr. Estabrooks, 12 con¬ 
tinued the work using the average college student as 
subject. The conditions for excluding sensory cues were 
an improvement on Professor Murphy’s. The results are 
extraordinarily consistent, showing that out of 20 trials 
the first to yielded better results than the last 10. This 
would indicate a progressive diminution of the “tele¬ 
pathic faculty”. 

The most recent, and by far the most impressive and 

11 Murphy, G.-“Telepathy as an Experimental Problem”, in The 
Case for and against Psychical Belief , 273; Clark University, 1927. 

12 Boston Society Psychic Research Bulletin V , 1927. 
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work in the field is that of Dr. J. B. Rhine 
_ Jake University. Although the work is still proceed¬ 
ing he has already published the results of the first three 
years in a little volume, Extra-Sensory Perception™ Dr. 
Rhine, if we judge his work by the precautions taken to 
control the sources of error, has amply profited by the 
mistakes of his predecessors. He has taken care to dis¬ 
tinguish telepathy and clairvoyance, which in previous 
experiments had often been lumped together. Material 
consisted of cards with the following symbols: circle, 
rectangle, plus, star, and wavy lines. Instead of repeat¬ 
edly experimenting with large numbers of students, he 
concentrated his efforts on a few who showed signs of 
promise. 

Rhine’s results and conclusions are convincingly posi¬ 
tive. Seven out of the eight major subjects have shown 
a remarkable ability in both telepathy and clairvoyance. 
The lay reader will find impressive, if not spectacular, 
evidence for believing that the same general function, 
whatever that may be, underlies telepathy and clairvoy¬ 
ance. Both are affected in the same way by drugs. 
Rhine’s statistical methods and experimental procedure 
have been severely criticized by Willoughby. 14 These 
criticisms have in turn been met by Stuart. ?> Since the 
« Rhine, J. B.-Extra-Sensory Perception; Boston Society for Psy¬ 
chic Research, 1935. . , _ „ „ 

14 Willoughbv, R. R.-“A Critique of Rhine’s ‘Extra-Sensory Re¬ 
ception’”, Journal of Abnormal and Social Psychology, Vol. 30, No. 
i t ' 935; “Prerequisites for a Clairvoyance Hypothesis , Journal of 
Applied Psychology , Vol. 19, No. 5, 1935; “The Use of the Probable 
Error in Evaluating Clairvoyance”, Character and Personality, Sep¬ 
tember, 1935. „ . . , „ . 

is Stuart, C. E.—“In Reply to the Willoughby ‘Critique , journal 
of Abnormal and Social Psychology, Vol. 30, No. 3, 19353 “ the Wil¬ 
loughby Test of Clairvoyant Perception”, Journal of Applied Psy - 
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/^discussion in the technical journals has only begun, ifiss 
as yet too early to conclude that extra-sensory percep¬ 
tion has been scientifically demonstrated. Most psychol¬ 
ogists, we believe, would say that Dr. Rhine’s experi¬ 
ments are by no means conclusive, but that they are 
interesting and important enough to warrant further in¬ 
vestigation . 10 More research is in order and no doubt his 
work will attract many psychologists to the field in the 
near future. 

We have gone into this short review of experimental 
work in telepathy to point out that, where there is 
reasonable evidence for some phenomenon yet to be 
understood, scientists are quite prepared to launch in¬ 
vestigations. The rank and file of scientific psychologists 
have every right to hold their opinions in abeyance until 
further experimental results are available. In an impor¬ 
tant problem like that of telepathy, where practically 
nothing is known as far as the basic laws are concerned, 
a large block of evidence gathered under various condi¬ 
tions is a prerequisite for reliable conclusion, especially 
for positive affirmation. 

Experiments in telepathy and clairvoyance, if thor¬ 
oughly established, will lead to some radical changes in 
our theoretical conception of the mind. Most of the 
theories of psychology in the West have been built along 
lines which do not take into consideration telepathic 
manifestations. It is, therefore, worthwhile to point out 
that yoga has held that such phenomena are not only 
possible, but also that they have been confirmed by the 


chology, Vol. 19., No. 5, 1935; “A Reply to Dr. Willoughby”, Char¬ 
acter and Personality , September, 1935. 

16 Kellog, C. E.-“J- B. Rhine and Extra-Sensory Perception”, Jour¬ 
nal of Abnormal and Social Psychology , Vol. 31, No. 2, ^936. 
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knees of yogins; and so yoga makes the distinction 
between the individual mind and collective mind (kar~ 
macim and karyacitta). The mind under certain psy¬ 
chological conditions somehow seems able to “make 
connection” with other minds, without at the same time 
losing its identity. Each mind is an isolated organism in 
one sense, and at the same time it exists in a cosmic 
whole. This is the yogic contention. If and when extra¬ 
sensory perception is established beyond any doubt, 
theoretical considerations would probably lead to an 
hypothesis not very different from the yogic theory. 

What is the mental state that makes telepathy possible? 
None of the scientific workers doubts for a moment that 
it is a mental process, but they all claim that it is in many 
respects, if not all, different from the attitudes and quali¬ 
ties of mind demanded in meeting the ordinary problems 
of life. Judging by external observations, it would seem 
that the percipient (one who “receives” telepathic mes¬ 
sages as contrasted with the “agent” sending them) has a 
blank, vacant look. The subjects themselves have de¬ 
scribed their experience as one of “detachment”, “ab¬ 
straction”, “relaxation unknown in the waking life”, and 
the like. The critical faculty of discrimination, a highly 
prized quality of intellectual life, is the opposite of the 
mental state of the telepathic percipient. In that most 
popular book on telepath ; c episodes, Mental Radio by 
Upton Sinclair, 17 Mrs. Sinclair, who was the percipient, 
relates from her experience what she considers to be. 
essential conditions j|f telepathic reception. Among them 
are complete bodily relaxation, a blank mind and an 

37 Sinclair, U -Mental Radio; T. Werner Laurie Ltd., London, 
1930. 
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ihward turning of the mind, i.e., withdrawal or turning 
away from the ordinary stimuli of the external world. 

The reader will do well to bear these observations in 
mind while reading the succeeding chapters, for this is 
exactly the mental condition the yogin claims to strive 
for in the early stages of his mental exercises. The term 
“concentration” should not mislead us. Circumscribed 
concentration leads to a state of blankness sooner or later 
as against intense application to a particular topic, which 
is what we usually mean by the term in popular language. 
Yoga, of course, has evolved a technique to produce the 
“telepathic state of mind”. Western experimenters and 
yogins would both agree that “a vacuous mind” is essen¬ 
tial for these unique experiences. If telepathy is a genuine 
experience, we might reasonably expect yogins to make 
admirable subjects. 

In discussing the borderland-phenomena of psychol- 
ogy, critical students usually separate the grain from the 
chaff, those that deserve experimental attention from the 
hallucinatory experiences. But the popularizers and 
supernaturalists, by the natural inclinations of their spir¬ 
itual propensities, are wont to attribute the same degree 
of reality to all. Yogic “miracles” constitute an ever- 
recurring theme in the repertoire of such writers. 

Anyone who looks into the history of mystics of all 
countries and ages may satisfy himself that hallucinations 
are common at certain stages. They see “flames”, colors 
of unexcelled beauty and brilliance, pearls of various 
shapes and sizes, apparitions, and gl^stly forms. Hyper- 
aesthesia may spread to fields other than that of vision; 
smell of strange perfumes and sounds of soft voices are 
also common. In an introduction to a mystical treatise 
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^proj/ably the 12th or 13th century, Evelyn Underhill, 
'eohimenting on the hallucinatory experiences of the 
anonymous authors, says: 

Psychic phenomena, too, seem to have been common: 
ecstasies, visions, voices, the scent of strange perfumes, the 
hearing of sweet sounds. For these supposed indications of 
Divine favour, the author of the Cloud [the name of the 
book] has no more respect than the modern psychologist: 
and here, of course, he is in agreement with all the greatest 
writers on mysticism, who are unanimous in their dislike 
and distrust of all visionary and auditive experiences. Such 
things, he considers, are most often hallucination: and, 
where they are not, should be regarded as the accidents 
rather than the substance of the contemplative life-the 
harsh rind of sense, which covers the sweet nut of “pure 
ghostliness”. 18 

Another phenomenon often referred to as a miracle 
is the impression of levitation. A very satisfactory his¬ 
tory of this experience among Western mystics is given 
by a French author, A. De Rochas, in his little book, 
Recueils de documents relatifs d la levitation du corps 
humuin . 1# The experiences of yogins are in no essentials 
different from those of their spiritual comrades of the 
West, In some instances those who are able to relax 
themselves have experienced a feeling of floating or 
levitation. In an experiment in which relaxation was 
naturally produced, Lydiard H. Horton 20 reported that 
out of 20 subjects who retained consciousness after they 
had completely relaxed, eight testified they had experi- 

18 Underhill, E .-The Cloud of Unknowing, 22; John M. Watkins, 
London, 1922. 

lu Leymarie, Paris, 1897. 

2“ Horton, L. H.~“The Illusion of Levitation”, The Journal of Ab¬ 
normal Psychology, Vol. 13 (1918-19). 
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Jed levitation. One of them, a woman> grippec 
iair in the momentary belief that she was floating a\ . 
While most of the experiences of illusion and halluci¬ 
nation of yogins as well as other mystics may be traced 
to psychical causes, we have very satisfactory evidence 
that they may also be produced by drugs and other phy s¬ 
ical means. Ancient civilizations had many hymns in 
praise of intoxicating drinks and drugs. One of the foul 
Vedas consists of many hymns praising the divine value 
of soma, a juice drunk to experience ecstatic visions. 
The drinking ceremony was associated with the Delphic 
mystery religions of Greece. Among drugs, mescal (a 
product of the branches of cactus of the Melocacteae 
group) Known until recently to Mexican and American 
Indian tribes only, and hasheesh are unexcelled in pro¬ 
ducing hallucinatory experiences. Of the visions pro¬ 
duced by taking mescal, Havelock Ellis says, “On the 
whole, if I had to describe the visions in one word, I 
should say that they were living arabesques. ” 21 One of 
his subjects felt his self had been released from the body. 
Under the influence of hasheesh time and space judg- 
meats are seriously affected and the experiences are in- 
describably exquisite”. In experiments with nitrous oxide, 
Leuba 22 was told by one of his subjects of his experi¬ 
ence that “the ego is a definite and indestructible unity . 
Three gases that give the strange and sublime feeling of 
severance from physical bonds of the body and the con¬ 
sciousness of pure selfhood are ether, chloroform, and 
nitrous oxide. 


si £Ui S) H.—“Mescal: A Study of a Divine Plant”, The l’o-pular 

Science Monthly, V ol. (May-Oct., 190a). . . ' „ , 

M Leuba, J. H .-The Psychology of Religious Mysticism, 271; Har- 

coart, Brace and Co., 192,5. 




WlSTfiy 





fjYOGA AND PSYCHIC RESEARCH 185 

e conclusion that hallucinatory experiences may be 
induced by physical as well as psychical means is obvi¬ 
ous. My acquaintance with'the yogins has convinced 
me that they do not use drugs. One of the aphorisms of 
the Yoga Sutras, admitting that “supernormal experi¬ 
ences” may be induced by intoxicating liquors and drugs, 
strictly prohibits their use. The point we wish to empha¬ 
size is that yogins who have the spiritual ideal before 
them pay very little attention to these “psychic phe¬ 
nomena”. One encounters them in the course of his prac¬ 
tices, but they are merely distractions to be overcome. 
They are not gifts but obstacles. Barring the pretensions 
of the professional marvel-seekers, there is no basis for 
the popular impression that the “supernatural” centers 
around yogins and yoga. They would merely laugh such 
claims out of court provided they were at all willing to 
discuss the subject. 
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Chapter X 


POSTURES 

In the progressive development of a yogin special atten¬ 
tion is paid to the building of a healthy body. T he thud 
of the eight stages of the yogic discipline deals with a 
series of gymnastic exeTcises which are meant to improve 
the various parts of the organism. 

Although yoga consists of eight stages, the reader 
should not consider the yogin as mechanically progress¬ 
ing from one stage to the next. I he guru or teacher 
determines, as we have already indicated in. a previous 
chapter, the requirements of a disciple and prescribes the 
necessary exercises in line with his capacity and needs. 
There is no uniform formula that is applicable to all. 
This important point should be borne in mind in read¬ 
ing this and the following two chapters. While in theory 
these physical exercises are available for those who may 
benefit by them, one may directly proceed to the mental 
exercises, ignoring this stage altogether. It is assumed that 
in such cases the individual does not need, from the yogic 
point of view, any development of the physical side 
other than that which he already possesses. Nor is there 
any definite regulation about how long a time one may 
devote to a particular kind of exercise. Here, also, the 
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from time to time lays down the necessary in- 
. actions. 

While yoga makes sufficient allowance for individual 
differences, certain general rules are generally eniorced. 
The exercises described below are to be practised at 
dawn and sunset on an empty stomach. Several hours 
must elapse after a meal and before the exercise is begun. 
Dietary regulations are to be strictly followed. The 
yogin should not take sour, pungent, or spicy food. 
Meat and intoxicating drinks are to be religiously avoided. 
All yogic exercises are carried on in a place free from 
disturbing factors. A firm but soft seat is chosen. Y ogins 
generally use some kind of tanned hide or carpets made 
of grass to sit on. 

Asanas, as these exercises are called, may be l>est trans¬ 
lated as postures. It is interesting to note that, as against 
Western exercises, a posture, once the position is as¬ 
sumed, is held for a long time-anywhere from three or 
four minutes to half an hour. Rapid or violent move¬ 
ments are against the yogic tradition. Space does not 
allow uS to enumerate more than a few of the several 
available postures which, it is hoped, will convince the 
reader that an all-round development of the body is con¬ 
templated in the yogic scheme of postures. There are one 
or more exercises for every part of the body. 

Apart from the general development that is claimed 
to follow from these postures, some of them are said to 
have specific therapeutic value. Traditional claims are 
often exaggerations, if not entirely unfounded. It would 
seem reasonable,, however, to believe that there is a sub¬ 
stratum of truth in these claims. One of the modern 
yogins with a scientific turn of mind, Kuval ayananda, 
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who has utilised these postures in his work with patiei! 
is convinced of their therapeutic advantages. We shall 
refer to some of his claims made for certain postures 

An immensely difficult posture and one of great dis¬ 
comfort to beginners is the lotus-posture. 1 Each leg is 
bent at the knee and the foot is kept resting at the oppo¬ 
site thigh-joint, with the soles turned up and the heels 
pressing against the lower side of the abdomen. I he 
hands rest on the knees or on the toes, one on the other, 
with the palms turned upward. The beginner is repeat¬ 
edly advised of the importance of maintaining an erect 
spine. * 

The lotus-posture, along with three others which all 
follow more or less the same principle, is utilized in the 
breathing and concentration exercises, and hence is 
known as the. meditative posture. The technique of yogic 
deep breathing, described in the next chapter, demands 
certain movements of the head and hands. On the con¬ 
trary, during meditation the head is held erect and the 
eyes closed. 

The topsy-turvy-posture is an exercise in which the 
student stands straight on his head. After kneeling, the 
student makes a finger-lock by interlacing the fingers of 
both hands. With the forearms on the ground and with 
the elbows a foot apart, the head is placed in the curve 
formed by the fingers, which serves as a support to the 
back part of the head. As the toes are brought nearer the 
head, the trunk is raised to a vertical position. The legs 

1 Each posture has a Sanskrit name which often signifies the re¬ 
semblance of the posture to an inanimate object or animal I am 
following the very appropriate English translation by Kuvalayananda 
(Kuvakyananda-v4ww, Part i, Popular Yoga,JVoh i; Kaivalyad- 
hama, Lonavla, India). —— 


POSTURES 


189 

raised to form a straight line with the spine, 
^tltfihugh this posture is rather uncomfortable in the 
beginning, practice enables one to maintain the position 
for twenty minutes or even more. 2 

The pan-physical-posture, as the name would indi¬ 
cate, is said to influence the whole body and its functions. 
As it is meant to direct a liberal supply of blood to the 
thyroid and parathyroid glands, it is possible that there 
is substance to this claim. It is also interesting to note 
that this exercise is very commonly practised in the West. 
After lying on the back, the legs are slowly raised, until 
they make a right angle to the ground. Next, with the 
elbows planted on the ground, the trunk is raised with 
the help of the forearms. The body is raised sufficiently 
high to allow the chest to keep pressing against the chin. 
The posture is sometimes maintained for half an hour or 
more. 3 

The fish-posture (so called because the posture enables 
one to float like a fish in water for a considerable time 
without exertion) is a complement of the pan-physical 
one. After assuming the lotus -posture, the student lies 
on his back and the trunk is raised with the help of the 
elbows, throwing the head backwards as far as it vvill 
go. The eyes keep looking across the forehead. The 

5 The main purpose of this exercise would seem to be to divert 
a large supply of blood to the brain. On the therapeutic side, it is 
maintained that dyspepsia and constipation, when caused by digestive 
disorders due to deficient blood supply, can be treated satisfactorily 
by means of this posture ( Asanas, 67). 

a Yogins hold this posture in high esteem and consider it to have 
great therapeutic value. Besides the general improvement in health 
through developing a healthy thyroid, according to Knvalayananda, 
this posture has a beneficial influence on weak sex glands. A very 
ancient yogic tradition prescribes this posture with a milk diet for 
patients 'in the initial stages of leprosy (Asanas, 75). 
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jsture is completed by taking hold of the toes wit' 
igers. 

To assume the plough-posture (because it imitates die 
Indian plough), while lying on the back, first the legs are 
raised and then the lower part of the trunk. Slowly the 
legs are lowered beyond the head, the toes touching the 
ground as near the head as possible. The trunk is raised 
higher and higher, the toes are moved farther and far¬ 
ther away as far back as they will go. Now the hands are 
brought together to form a finger-lock around the head 
as in the topsy-turvy-posture. With this support for the 
head, the toes are pushed even farther back until the 
chest presses tightly against the chin. 

To execute the cobra-posture, while lying on the back 
and with the palms on either side, first the head is raised 
and thrown back as far as possible. Very slowly, then, 
the thorax is raised, and then the lumbar section. As one 
advances in this practice, the pressure on the hands is 
reduced and the back muscles brought into action. Those 
who are well established in yogic deep breathing are ex¬ 
pected to hold their breath while doing tjtis exercise. As a 
complement to this, the locust-posture is practised. While 
lying on the chest and with the hands kept at the sides 
(with clenched fists), the legs are raised after deep in¬ 
halation by putting pressure on the chest and hands. 
When it is no longer possible to hold the breath, the legs 
are slowly lowered. The bow-posture combines the 
features of both cobra- and locust-postures. The ankles 
are held, and the head, chest, and the legs are raised. 

In the posterior-stretching exercise, the student first 
sits with his legs stretched out. Hooks are made with the 
forefingers and the toes are grasped by bending the trunk 
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forward. Next, the grasp is made firmer and the 
is bent still farther forward until the face rests 
between the knees, and the elbows rest on the ground. 

In most of the postures described so far, the spinal 
column is bent either backward or forward. But the 
semi-Matsyendra-posture (called after a famous yogin ot 
ancient times) enables one to twist the spine sideways. 
The student sits on the floor with the legs stretched out. 
The right leg is bent, the heel is set against the perineum, 
and the sole against the left thigh. The left leg is bent 
and the foot made to rest on the right side of the right 
thigh. The right hand is passed around the left knee to 
grasp the left toe, so that the shoulder keeps pressing 
against the knee and allows the body to be twisted to 
the left. The maximum possible twist is effected by 
bringing the left hand behind the back to grasp the right 
thigh below the groin. 1 he head is also turned to the left 
in line wth the left shoulder. To make the right twist, 
one may start with the left leg and introduce the corre¬ 
sponding changes. 

The pelyic posture: while seated, either one of the legs 
is folded and, with the knees raised, the foot is made to 
rest in front of the corresponding buttock. If the student 
starts with the left leg, he leans a little to the right. The 
sole is turned up and the toes brought behind the corre¬ 
sponding buttock, where they remain pointing to the 
right. The right leg is then arranged likewise. With the 
spine held erect, the palms are brought to rest on the knees 
and the eyes are closed. 4 The supine pelvic-posture is a 
continuation of this, in which the student lies on his back 
with the forearms serving for cushions under the head. 

4 This is a meditative posture,, too. 
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AU the peacock-posture the student balances the bo^ 
Horizontally on the two forearms-a very difficult pos¬ 
ture to maintain and one which involves great expen ai- 
ture of energy. While kneeling down and resting the 
body on the knees and toes, the palms are turned back¬ 
wards and pressed against the floor. The elbows are 
brought together and held on the abdomen a little be¬ 
low the umbilicus. As pressure is put cm the forearms, the 
toes are raised and thrown back in a line with the body. 
The head is held at a slight elevation to counterbalance 

the lower limbs. . 

We now coine to the last posture, one which aims at 

the relaxation of all the muscles of the body. It is called 
the dead-posture because the subject lies cm his back as 
motionless as a corpse. First the thoracic muscles are re¬ 
laxed, then the abdominal, and so on. In attempting to 
relax, one concentrates on the part worked upon and 
imagines that the part thought about is relaxing. If neces¬ 
sary, the eyes are closed. Although one begins by work¬ 
ing, one by one, on the different muscle groups, one’s 
ultimate aim is to relax them all at once when so desired. 
With the muscles relaxed, one begins to regulate breath 
ing. First, without attempting to control, one simply 
observes the inflow and outflow of breath. After a time 
the irregularities in breathing are rectified by voluntarily 
equalizing the time taken for both inhalation and exhala¬ 
tion. Finally, volume is increased, malting respiration 
deeper. Each stage is attempted only af ter the successful 
completion of the previous one. If the student were to 
find that he had over-exercised himself, he would cus¬ 
tomarily practise the dead-posture to recover equilibrium. 

If we are to get a complete picture of the puiely 
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‘ Np^idaj/exercises of yoga, it is not enough to describe 
the 'pbstures. Several minor exercises, grouped under 
technical names, are utilized by the yogins. Some of them 
relate to the disposition of certain anatomical parts dur¬ 
ing the execution of the postures. Others are merely 
purificatory devices for cleansing the stomach, colon, 
etc. A few are practised independently of the postures. 
If we overlook the yogic way of grouping them (into 
bandhas, madras, etc.) we may divide them into two 
broad groups, viz., those dealing with particular anatom¬ 
ical parts and those that are purificatory in nature. We 
shall first consider the former. 

Two ways of steadily gazing at some point of the 
body are practised by yogins as a preliminary exercise in. 
concentration, either as a part of the technique of the 
meditative postures or independently. In one of them, 
the nasal gaze, the student stares unflinchingly at the tip 
of the nose. Tradition considers this gaze a part of the 
lotus-posture. In the frontal gaze, the eyes are directed 
to the mid-point between the eyebrows. Since this gaze 
might sometimes injure the eyes, yogins always take care 
to warn the enthusiastic beginner against overdoing. It 
is'claimed, however, that when cautiously done these 
gazes help immensely to conquer the wandering pro¬ 
pensities of the mind. 

Yogins place a great deal of emphasis on abdominal 
exercises. One of these is designed to raise the diaphragm. 
The student stands with the feet a few inches apart and 
the knees and the trunk bent a little forward. The hands 
rest a little above the knees. As the knees are pressed, 
he exhales completely. A vigorous mock inhalation is 
then attempted by raising the ribs and producing a pro- 
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fiunced depression of the abdomen. When it is no 
longer possible to refrain from inhaling, the abdomen is 
brought back to its normal position. 8 This exercise may 
be practised in several positions, sitting cross-legged, 
squatting, etc. 

In the chin-lock, the head is bent down so that the 
chin presses the jugular notch. Throughout the period of 
retention in yogic breathing, the head is held in this 
position. It is claimed that this exerts an upward pull on 
the spine. 

Yogins attempt from very early in their practice to 
gain control over the anal sphincters. The first effort in 
this direction consists of repeated contraction and relaxa¬ 
tion of the sphincters for several minutes in succession. 
The same procedure is repeated during the diaphragm- 
raising exercise. With every inhalation the sphincters are 
relaxed and in exhalation they are contracted. One of 
the developments of the topsy-turvy-posture consists of 
practising the diaphragm-raising exercise while maintain¬ 
ing this posture with slight modifications. While inhaling 
and exhaling in this position, the sphincters are also 
manipulated. A few days’ practice in various positions 
enables the student to accomplish his objective-that of 
gaining complete voluntary control over the sphincters. 6 
Once the control is established, while the abdomen is 
withdrawn for the diaphragm-raising exercise, the sphinc¬ 
ters are opened to force out the gases from the lower 
part of the colon. When the abdominal muscles are re- 

5 This is claimed to have great therapeutic value against many 
abdominal troubles ( Asanas , 51). 

6 This is not merely idle claim. In one of the purificatory exercises, 
to be described shortly, we shall see how this voluntary control over 
the sphincters is utilized. 
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An exercise called the symbol of yoga is executed by 
forming a foot-lock as in the lotus-posture. The hands 
are brought behind the back, the right hand grasping the 
left wrist. With the body bent over the heels, the fore¬ 
head is made to touch the ground. 8 

There are a few exercises that are generally practised 
only by advanced yogins. One such is the tongue-rolling 
exercise in which the tongue is rolled backward and up¬ 
ward to cover up the nasal cavities posteriorly leading 
into the pharynx at the base of the skull. Ordinarily, 
since the tongue Is tied to the region below by the frenu¬ 
lum, its movements are checked and hence cannot reach 
the posterior openings. To overcome this difficulty the 
frenulum is cut. According to the prescribed procedure 
this cutting is done, little by little, once every week until 
the fibrous band is removed. Every day the student en¬ 
hances the flexibility of the tongue by rolling it to both 
sides. He lengthens it by pulling it out slowly until it is 
long enough to reach the posterior openings of the nasal 
cavities and to cover them up. This is practised as an 
adjunct to the breathing exercises by those who are able 
to hold their breath for a considerable time. While it may 

7 “The nerve supply of the rectum and the? anus is mainly from 
the sympathetic; and the nerve endings in the skin at the anal orifice 
are exceedingly numerous. The work of Asvim-Mudra [the anal ex¬ 
ercise to control the sphincters] principally lies with this part and 
through it the sympathetic is probably stimulated.” (Yoga~Mhnama 7 
Vol. I, 133, ed. by Kuvalayananda; Kaivalyadliama, Lonavla, India.) 

8 On the therapeutic side it is claimed that the pressure exerted by 
the heels against the pelvic loop and the cecum induces movements 
in these portions of the colon, and hence this pressure is a good 
remedy for constipation (Asanas, 118). 
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ye-difficuk for the layman to see what could possibl 
xomplished by this the yogins are unanimous in at¬ 
tributing great value to it. It is claimed by some that this 
practice induces secretions of great physiological value. 
All of them maintain, however, that it helps the practi¬ 
tioner to advance towards samadhi —the highest stage of 
yoga practice, the ideal and the supreme objective of all 
yogins. 

We may now take up the purificatory exercises which 
are utilized to cleanse the different parts of the body. 
It is not necessary for every yogin to practise any or all 
of them as a regular part of the daily yogic routine; only 
those with certain irregularities or those suffering from 
defective functioning of any particular region need un¬ 
dertake them. Everyone, however, is expected to know 
the technique of doing these so that, when the occasion 
arises, he may easily utilize them. 

The most important of the purificatory exercises is the 
one in which the two muscles, recti abdomini, are iso¬ 
lated; first together and then each independently. In a 
sense this is a continuation of the diaphragm-raising ex¬ 
ercise described above. When the diaphragm has been 
raised, with the practitioner in a standing position, a 
downward and forward push is given to the abdominal 
portion above the pubic bone. After considerable prac¬ 
tice, sometimes running over several months, one is able 
to isolate the two muscles. This forms the first stage. 
Next, the attempt is directed to isolating either one, 
keeping the other one relaxed. If the isolation of the left 
rectus is desired, the body is bent a little to that side and 
a corresponding change is introduced for isolating the 
right muscle. 
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_ren the student has succeeded in isolating the two 

recti, together and then independently, he is ready to 
pass on to the final stage, which consists of rolling manip ¬ 
ulations. This is achieved by the rapid contraction and 
relaxation of the two muscles in quick succession and is 
also practised both ways, from left to right and vice 


versa. 


Yogins have developed a very interesting method for 
washing the colon. While the recti abdomini muscles are 
isolated a partial vacuum is created in the colon which 
enables the student to take water up through the rectum, 
provided the sphincters can be voluntarily opened. 10 We 
have already described the practices by which one can 
gain control over the sphincters. In traditional practice, 
for those who could not voluntarily open their sphinc¬ 
ters, it is customary to insert a bamboo tube into the 
rectum. After the water is in, the student practises the 


diaphragm-raising exercise and the isolation and the roll¬ 
ing manipulation of the recti abdomini before the water 
is let out, 

Another interesting consequence of the isolation of the 
two muscles is the development of a partial vacuum in 
the bladder as well. Just as in the case of the colon, this 
is utilized by the yogins to wash this organ. In traditional 
practice a silver or lead tube is used to force open the 
urethral sphincter which gives ready access to the blad¬ 
der. The student inserts the first one as far as the bladder. 


0 Kuvalayananda, after some X-ray studies as well as some thera¬ 
peutic application of this exercise, concludes that it is one of the 
finest exercises for several abdonuual and intestinal complaints ( Yoga - 
Manama, Vol. I, Nos. 2 and 3)• 

10 On experimental evidence, Kuvalayananda claims that a partial 
vacuum of 30 to 47 nmi.Hg. was in evidence every time the two 
muscles were isolated (.Yoga-Mitnansa, Vol. I, 28). 
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The outer end of the tube is left in a bowl of 
'and the recti abdomiui are isolated. Immediately the 
water rushes up through the tube. Before the muscles are 
relaxed, the tube is pulled out and the water is retained 
in the bladder for a few minutes, after which it is let 
out. Sometimes in modern yogic practice rubber cathe¬ 
ters are used, 11 

There are several exercises to improve the stomach. 
One of them is aimed to develop control over the stom¬ 
ach to the extent that one could voluntarily vomit the 
contents. The student drinks four or five glasses of water 
on an empty stomach. The student bends the trunk 
slightly forward, spreads the legs and rests the hands on 
the knees, and then inhales deeply. With the hands 
pressed firmly against the knees, the abdominal muscles 
are thrown backward and upward and then relaxed again. 
This is repeated at the rate of approximately seven or 
eight times a minute. After a few months of practice, 
most students gain full control over the stomach and can 
vomit the contents at will. 

In an unusually striking practice to cleanse the stom¬ 
ach and massage its walls, the yogins swallow a long 
piece of cloth. A strong but thin piece of cloth about 
twenty-two feet long and three inches wide is used for 
the purpose. One end of the cloth, which is moistened 
and held in one hand, is inserted into the mouth and the 
student begins to swallow it bit by bit. Very often it 

11 The writer has seen both these practices, viz., taking water into 
the colon and the bladder by isolating the recti abdomini. In the 
former no tube was used, since the practitioner was able to open the 
rectal sphincters .voluntarily, while the traditional silver tube was 
availed of in the case of the bladder. About half a glass of water was 
drawn into the bladder. 
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„ w - insiderabie practice to swallow the whole piece 
leaving out only a few inches. With the cloth in, the stu¬ 
dent practises the diaphragm-raising exercise for a few 
minutes and follows this by the isolation and the rolling 
manipulations of the recti abdomini. I he cloth is pulled 
out after twenty minutes or so by the alternate use of the 
two hands. 12 

The breathing exercises, described in the next chapter, 
constitute, according to the yogic classification, the 
fourth among the eight stages. Yet there is a type of 
rhythmic, shallow breathing known as kapcdabhati which 
is considered a purificatory exercise. The pause between 
inhalation and exhalation, the main feature of all yogic 
varieties of breathing which are claimed to have spiritual 
value, is conspicuous by its absence in kapalabhati. 

It may be practised in any one of the four meditative 
postures, preferably the lotus-posture . 13 Since this is a 
diaphragmatic variety of breathing, the abdominal mus¬ 
cles play the major role. The student starts with an ex¬ 
halation brought about by an inward stroke of the 
abdomen. Inhalation follows immediately after exhalation, 
there being no interval between the two. Muscular con- 

a Two specific advantages are claimed for this practice-absorption 
by the cloth of the fluids collected in the stomach and the massage 
given to its walls ( Yoga-Mimmsa , Vol. II, 174)- , ,. • 

53 Any one of these postures is good enough as long as kapaiaDUau 
is practised for a short time, say, four or five minutes. When practised 
for a longer period, however, the lotus-posture is the only one avail 
able. The reason is that when the breathing is carried on over long 
periods certain vibrations are started all over the body and tlus, 
coupled with a feeling of exhilaration, results m a lessening or the 
motor control over the limbs. But in the. lotus-posture the legs are 
formed into such a firm lock that it is impossible to undo them with¬ 
out the help of die hands, and hence not likely to be disturbed by 
the lessening motor control. 
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^ jtion beyond that involved in one moderate imA 
stroke is avoided. In actual practice, inhalation is so 
passive and automatic that the student pays no attention 
to this phase. Two exhalations per second is about the 
usual rate, and one minute the duration of one round 
(one hundred and twenty respirations). After the maxi¬ 
mum number in one round is reached, the student rests 
for a short period ranging from a few seconds to one 
minute. Then the second round begins. Three such 
rounds are generally practised in one sitting. Students 
who have had long practice, however, sometimes pro¬ 
long the session to thirty minutes and increase the speed 
to four exhalations per second. 14 

We may now conclude this chapter with the observa¬ 
tion that, from the yogic point of view, a correct, and 
harmonious physiological functioning of the various 
organs of the body is more important than either mere 
physical strength or muscular power. The exercises de¬ 
scribed above seem to have been developed primarily for 
that purpose. It is a well-rounded system in that no part 
of the body has been left without an appropriate exercise 
or exercises for its development. These, coupled with the 
breathing exercises, help the yogins to maintain their 
bodies at a high level of physical efficiency. 

14 “As an exercise of great oxygen value, kapalabhati has no parallel. 
Its nerve culture value is also very great. Its effect upon the circula¬ 
tory and digestive systems are of considerable physiological impor¬ 
tance. The massage of the abdominal viscera which the exercise 
effects is obvious.” (Kuvalayananda -Pranayama, Part I, 97; Ivaival- 
yadhanra, Lonavla, India.) 


Chapter XI 


VARIETIES OF BREATHING 

In the minds of many people, both in India and in the 
West, yoga is very often associated with pranayama, i.e., 
with certain types of breathing, sometimes to the exclu¬ 
sion of all other practices. In point of fact pranayama 
occupies the fourth stage in the yogic curriculum, which 
in turn is followed by the mental exercises. 

There is a substantial reason why yoga has come to be 
associated with pranayama in the popular mind; it is the 
connecting link between the physical and the mental 
aspects of yoga. We can make this point clear by con¬ 
sidering the general nature of the postures and the effect 
they are supposed to bring about in the organism. They 
are physical exercises intended to develop a physiological 
balance and as such have very little to do with the in¬ 
duction of any extraordinary mental experiences. But 
with sufficient practice in pranayama the yogin finds that 
changes occur in his mental states; in a marked way his 
awareness of the external world diminishes. 

Pranayama comprises different types of breathing. 
“Prana” means “breath” and “ayama”, “pause”; hence 
the compound “pranayama” literally means a cessation 
or pause in the movement of breath. While in the earlier 
writings, especially in Patanjali’s Yoga Sutras, the word is 
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Jree from all mystical and symbolic intetpretatior 
the hands of later writers it became equivalent to some 
psychic force or cosmic element. We shall ignore this 
unnecessary mystification of the word and use it in its 
original and correct sense, referring to the normal func¬ 
tion of respiration. 

Each act of brekhing, according to yogic teachers, 
consists of three parts: inhalation ( puraka ), holding 
( kumbhaka ), and exhalation (rechaka ). Holding may 
refer to the stage when the air is held in the body or 
outside of it. The time relation between these three parts 
of respiration is one of great importance to yogins. The 
most authentic tradition demands that if inhalation should 
take one time-unit, then holding and exhalation should 
take four and two respectively. This means that in the 
successive order of inhalation, holding, and exhalation 1 
the ratio is 1:4:2. There are two other traditions, one of 
which prescribes the proportion as 1:2:2 and the other 
has a uniform measure for all the three acts. 

Beginners generally follow the second ratio, i.e., 1 -.2:2, 
although one may practise according to the first propor¬ 
tion after a time when it is deemed desirable, tor that 
matter the beginner is even advised to omit retention 
altogether in the first few days of pranayamic practice. 
It may be taken up after the student has made satisfac¬ 
tory progress in inhalation and exhalation in the propor¬ 
tion 1:2. All yogic pranayamas are practised slowly, and 
one should not continue under a sense of discomfort or 
feeling of suffocation. The adjustments that may demand 
conscious attention in the beginning follow as a matter 
of course with practice. 

Advanced yogins practise pranayama four times in the 
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twenty-four hours, i.e., morning (at dawn), 
midday, evening (at sunset), and midnight; for begin¬ 
ners, however, morning and evening is sufficient, just as 
a light stomach is necessary in the case of the postures, 
so also it is imperative in pranayama. If the postures and 
pranayama are both practised in one session, the latter 
should invariably come second. Concentration exercises, 
if practised with either postures or pranayama or both, 
should always come last. 

According to one of the generally accepted traditions 
there are eight varieties of pranayama: ujjayi, bhastrika, 
suryabhedcma, sitkari, sitali, bhramari, murcbchha, and 
phvini. We shall now turn our attention to a description 
of these. 

* 

Ujjayi 

After assuming one of the meditative postures in 
which the spine and the head are held erect, the student 
is ready to start the first part: of the respiratory act, in¬ 
halation. After a slow, but complete, exhalation the chest 
is expanded and the air allowed to flow in. Inhalation is 
done slowly and deliberately. The disposition of the glot¬ 
tis deserves particular notice. In normal breathing it is 
customary to keep the glottis wide open. But in ujjayi 
the glottis is partially closed. When the student inhales, 
consequently, a sound similar to that produced in sob¬ 
bing is heard even at a little distance. The frictional 
sound sometimes produced when the nasal passages are 
not clear is religiously avoided. It is important to bear 
in mind that the force exerted during inhalation must be 
uniform until the last cubic centimeter of air is in, and 
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;ther, that no jerky movements of the muscles 
iration should take place. 

Since ujjayi is a thoracic variety of breathing, the 
•abdominal muscles play only a passive role. It is custom¬ 
ary, for most people, to draw out the abdomen in any 
kind of deep breathing. This, however, is not counte¬ 
nanced in yogic pranayamas. On the contrary, the ab¬ 
dominal muscles are held in a state of slight contraction 
throughout inhalation. 

Inhalation is followed by holding, and a few changes 
are introduced in the disposition of some parts of the 
body. First, the glottis, which remained partially closed 
during inhalation, is now tightly closed. Next, the chin- 
lock is formed, i.e., the head is bent down in front so 
that the chin presses firmly against the jugular notch. 
This position is maintained throughout the period of 
retention. 

The student then closes his nostrils, using the right 
hand for this purpose. With the index and the middle 
fingers bent so as to touch the palmar side, the thumb and 
the other fingers are held straight. While arranged in 
this fashion the fingers are kept on the bridge of the 
nose. If the practitioner desires to close the right nostril, 
the thumb is moved down and pressed against the septum 
and the hard bone above. Similarly, to close the left 
nostril, the extended fingers are brought down. If both 
nostrils are to be closed the fingers as well as the thumb 
are brought down and pressed against the septum,. 1 In 
ujjayi both nostrils are closed during retention. 

1 In some varieties of breathing, as we shall see later, it is necessary 
to open and close the right and left nostrils alternately; hence this 
arrangement of the fingers is a convenient device. 
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rare exhalation begins, pressure is relieved from the 
left nostril, and the right one still remains closed. The 
head is then raised and brought back to its original posi¬ 
tion; and the glottis is partially opened. The student then 
exhales through the left nostril, maintaining a uniform 
speed to the end. In order to make the exhalation com¬ 
plete, the abdominal muscles are contracted more and 
more as the air supply is exhausted. This completes one 
round of ujjayi. 

One may begin with a few rounds and increase the 
number every day. With some practice one is enabled to 
increase the duration of each round and develop the right 
ratio. It is desirable to practise eighty rounds in one 
sitting. In doing this, care should be taken to avoid the 
inhalation of extra air between the rounds. 

So far we have described ujjayi as it is taught accord¬ 
ing to tradition. But Swami Kuvalayananda suggests a 
slight change which is based on his experiences as well 
as those of his several disciples. According to him, in¬ 
stead of exhaling through the left nostril, beginners 
would do well to make use of both nostrils for this pur¬ 
pose. He is also, convinced that this minor change in 
technique does not greatly affect the results. Beginners 
generally find the frequent manipulation of fingers for 
, opening and closing the nostrils very irksome. The ad¬ 
vantage of the suggestion is that this part of the tech¬ 
nique, i.e., closing both nostrils after inhalation and later 
opening the left one before exhalation, may be con¬ 
veniently avoided. 

We have already mentioned that all yogic prana- 
yamas are practised in one or another of the meditative 
postures. Even according to traditional teaching there is 
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'jane exception to this. This is ujjayi. One may 
this also while walking. T he chin-lock, etc., which gen¬ 
erally go with the different kinds of pranayamas, are 
avoided in this case. This then becomes nothing more 
than deep breathing. When so practised, yogins main¬ 
tain that one cannot expect from ujjayi those spiritual 
results that are claimed to follow from pranayamas. 

Utmost concentration is invariably demanded in all 
yogic pranayamas. The student is asked to concentrate 
on that point in the nasal passage where the first touch 
of inhaled air is felt. It is claimed by yogins that such 
concentration has, in the long run, a steadying effect on 
the mind. 
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Bhastrika 

Bhastrika is a pranayama which is held in high esteem 
by yogins. This type of breathing is claimed to be best 
among all the yogic pranayamas for arousing the spir¬ 
itual forces and for preparing the practitioner for con¬ 
centration ( dharana ) and meditation ( dhyana ). There 
are four varieties of bhastrika, the one common char¬ 
acteristic of them all is the short-rhythm-breathing, 
i.e., quick and sudden exhalations followed by equally 
sudden inhalations. The short-rhythm-breathing part of 
bhastrika is exactly the same as in kapalabhati, described 
under the purificatory exercises in the previous chapter. 
This is, however, only the first part of bhastrika which 
is followed in all the four varieties by the same sort of 
deep breathing that is found in ujjayi. The sound pro¬ 
duced by the incessant expulsions in the first part of 
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is similar to that of the bellows of a village * 
smith; hence the name, “bhastrika”, meaning “bellows”. 

In the first type of bhastrika one starts with kapa 
labhati, the number of rounds being determined by the 
needs of the individual. Twenty rounds is considered a 
good average for beginners. After this is completed, one 
round of ujjayi is practised witli a slight change, viz., 
the glottis remains wide open throughout inhalation and 
exhalation. Because of the kapalabhatic type of breath¬ 
ing preceding ujjayi, the duration of the latter in bhas¬ 
trika is longer than it would be otherwise, because the 
student takes advantage of the apncea resulting fiom the 
short-rhythm-breathing. The end of deep exhalation 
completes one round of bhastrika. Several such rounds, 
depending on individual needs, are practised. 

In the second variety of bhastrika the kapalaboatic 
part is slightly different from that of the first. Instead 
of keeping the glottis completely open, as is generally 
done in kapalabhati proper, it is slightly contracted. The 
student takes particular care to see that the closure ef¬ 
fected is so slight as not to cause any friction consequent 
on the rapid movement of the breath in and out, Al ter 
the prescribed rounds of kapalabhati are over, the stu¬ 
dent begins ujjayi. Here he inhales through the right 
nostril., effecting the necessary closure of the left nostril 
with the fingers of the right hand. This is followed by 
retention, the formation of the chin-lock, etc. In exhala¬ 
tion, air is let out through the left nostril in the same 
manner generally used in ujjayi. This completes one 
round of the second variety of bhastrika. As soon as the 
ujjayic part of bhastrikais over, the right hand is hi ought 
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,m and held against the tight knee. 7 he hand is 
raised to make the adjustments during die ujjayic part m 
every .round. . ' _ _ . ■ 

The most conspicuous feature of the third variety is 
the alternation between the right and left nostrils for the 
expulsion of air during the first part of every round. If 
the right nostril, for example, is used for expelling air 
in the first round, the left is used in the second, and sd- 
on. for every odd and even number. Inhalation in. the 
unayic part is done through the same nostril as ;in the 
preceding kapalabhatic. part and exhalation through the 
other. Since the right hand is frequently used for &os- 

f the nostrils in the kapalabhatic 
e'id - ujjayic parts o.t this bbastrika, the student finds it 
helpful to keep the hand on the bridge of the nose 
throughout this exercise. 

In the fourth variety there is a change in technique 
only in the first part of the exercise. The student inhales 
through the right nostril and exhales through the left. 
•The. order is- reversed in the second round. X hereafter 
all odd rounds follow the first and even rounds the sec¬ 
ond. The second part of this exercise is. similar to the 
corresponding part of, the second, variety of breathing: 
the,student inhale? through the right nostril and- exhales 
through the other nostril. 

' Surysbhedana 

The name “sutyabhedana” is related to the vogic claim 
about the effect of this particular pranayama 
organism. It is generally held by yogins that, inhalation 
through the right nostril inci cases the temperature of 
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_ body, while inhalation through the left lowers it. 

Since inhalation is done through the right nostril in this 
pranayama, it is called “suryabhedana” and the word 
“surya” (meaning “sun”) is expressive of the result ex¬ 
pected. 

After making the adjustments with the right hand to 
close the left nostril, the student inhales with partially- 
closed glottis through the right nostril. This is followed 
by retention as in ujjayi. Exhalation is done through the 
rightnostr.il. The distinguishing feature of suryabhedana, 
in short, is the use of the right nostril for both inhalation 
and exhalation. 



Sitkari 

Tiiis pranayama involves inhaling through the mouth, 
although the disposition of the various parts is as in 
ujjayi. The tip of the tongue is kept between the two 
lips with sufficient space between the upper lip and the 
tongue to allow the air to flow in. With this arrange¬ 
ment the student inhales through the mouth, producing 
a wheezing sound. A kind of breezy and pleasant sensa¬ 
tion is felt on the forepart of the tongue. As soon as 
inhalation is over, the lips are brought together and the 
mouth closed. The chin-lock is formed at the beginning 
of retention. Exhalation is done through both nostrils. 

Sitali 

This pranayama is very much like sitkari, in that in¬ 
halation is done through the mouth and exhalation 
through the nostrils. The arrangement of the tongue and 
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e lips is, however, slightly different. Both lips are con- 
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tracted and between the two the tongue is folded like the 
beak of a bird. The tongue is found to protrude a little 
beyond the lips. After inhalation the mouth is closed and 
retention begins. This is followed by exhalation through 
both nostrils, thus completing one round. 

Bhrctmari 

This is usually practised at some time past midnight 
when external sounds are at a minimum. The ears are 
closed with the thumbs and inhalation and exhalation 
produce a sound like the humming of bees (“bhramari” 
means “a bee”)* It is claimed by yogins that in this pra- 
nayama the palate ; is set vibrating. 

, Murchchha 

As far as inhalation and exhalation are concerned there 
is nothing unique about this pranayama. It is, however, 
the only pranayama in which exhalation is done with the 
chin-lock and thus is an exception to the general rule. 
It is claimed that this type of breathing is particularly 
capable of calming the mind. 


Plavini 


The unique feature of this pranayama is that it is prac¬ 
tised while floating on water. The legs are crossed in 
a fashion similar to that of the fish-posture which is de¬ 
scribed in the previous chapter. The disposition of the 
head is just the opposite to what is done in the chin- 
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Ce/, it is thrown back and the hands are crossed 

_to give k support. This arrangement of the body 

helps one to float in water with considerable ease. 

We have so far described the eight varieties of prana¬ 
yamas that are available to the yogins. It is not always 
necessary to practise all of the eight kinds to obtain the 
desired results, and very often yogins confine themselves 
to the most important varieties like bhastrika and ujjayi. 
In the texts all of them are said to possess spiritual sig¬ 
nificance, inasmuch as they are all conducive to the 
awakening of spiritual forces. Some of them are claimed 
to have specific virtues. Ujjayi and suryabhedana, for 
example, increase the heat in the body, while sitkari and 
sitali have the opposite effect. Bhastrika is supposed to 
preserve even temperature. Murchchha is particularly 
effective in producing a state of mental passivity that is 
highly desired by yogins. As far as physical health is 
concerned, all the pranayamas are said to have a benefi¬ 
cial effect on the system. In actual practice gurus 
attach utmost importance to ujjayi and bhastrika. 

In one form or another the different kinds of yogic 
pranayamas are, from a physiological point of view, 
variations of deep breathing with a few changes in tech¬ 
nique, e.g., the meditative postures in which the flexor 
muscles remain contracted, the partial closure of the glot¬ 
tis, the chin-lock, etc. It is perhaps possible that the un¬ 
usual disposition of the different anatomical parts of the 
body may have something to do with the mental changes 
claimed by yogins to follow upon these practices. 
Equally important are the results that are likely to be 
produced in the retention period. When we realize that 
the yogins attach a great deal of importance to, and try 
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their utmost to prolong, the holding period 
justified in concluding that tills stage in pran a i ,na prob¬ 
ably has important bearing on the physico-chemical 
changes leading to the mental states alleged to supervene 
and hence deserving of our experimental attention. The 
subjective experiences that arise in the course of prana- 
y ama are so varied that it would be very unscientific to 
advance any hypothesis which does not take all the phe¬ 
nomena into consideration. Very many avenues will 
have to be experimentally explored before we shall be 
in a position to state exactly the changes that take place 
in the organism as a result of the yogic pranayamas. 


Chapter XII 


EXERCISES IN CONCENTRATION 

It is our task in this chapter to explain the last: stage of 
yoga, a stage which involves mental exercises or exer¬ 
cises in concentration. They are meant to influence di¬ 
rectly the mind as against the gymnastic anti breathing 
practices designed to control the body. The four stages 
comprise: sense-withdrawal ( prettyahara ), concentration 
(dharana), contemplation ( dhyana ), and trance (semt- 
adhi). Anyone who seeks precise theoretical distinc¬ 
tions between these four stages will be disappointed, for 
there is considerable overlapping and gradual but dis¬ 
tinguishable development from one stage to another. 
For practical purposes, however, it is possible to differen¬ 
tiate each stage from the others. 

It would be useful at this point to clarify the technical 
meaning of the word “concentration” in yogic termi¬ 
nology. In popular language the process implied by the 
word is one of intense application to a particular sub¬ 
ject, to the exclusion of extraneous thoughts that have 
no relevance to the subject on hand. But within the 
circumscribed “area”, attention is allowed to range over 
innumerable ideas before a decision or solution is ar¬ 
rived at. One might characterize this as the intensifica¬ 
tion of the process of discursive reasoning within a oar- 
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tow field. The mind, by an effort of the will, is macfe^W- 
limit its range, but within the chosen “circle” the .stream 
of consciousness knows no cessation, passing from idea 
to idea and thought to thought. Reason and intellect 
function at their highest level of efficiency. If the atten¬ 
tion is directed to an external happening, then the ap¬ 
propriate sense would also participate in the process. 

How different is all this from the yogic idea of con¬ 
centration may be easily grasped by the following con¬ 
sideration. The objective that the yogin lays before 
himself in practising the exercises is the complete elim¬ 
ination of thoughts, or, rather that of getting behind 
thoughts, i.e., transcending the activities and fluctua¬ 
tions of the citta or mind-sttift. The ideal is not reached 
until all thoughts are suppressed. To the mind as such, 
yoga attaches no importance, regarding it as an obstacle 
or veil, so to say, that hides the true self. When the yogin 
succeeds in suppressing the activities of the mind by 
means of his mental exercises, then he is said to have 
realized himself. This is the “pure consciousness”, un¬ 
tarnished by the modifications of the mind-stuff which 
usually result in Sense-perception, reasoning, intellectual 
activities, etc. 

To reach such a goal, the mind has to take a different 
turn and concentration has to be of an entirely different 
order. The yogin is advised, therefore, not to place a 
premium on discursive faculties, to. ignore the primary 
as well as the secondary qualities of the object of con¬ 
centration, and to retain just the bare idea of the object 
in the mind. Attention is to be narrowed down to a 
'/ague, “qualityless” point—a kind of monoideism claimed 
to be essential for autohypnosis. The reader may gain 
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^|^4dea of this kind pf concentration by gazing 
Steadily at a minute object or by thinking continuously 
of the meaning of a word. This would result first in a 
cloudiness leading sometimes to a mental vacuum. 1 he 
distinction in the use of the word “<?6ncentration should 
convince us that as practised by yogins the process is one 
of regression, he., he begins with the fluctuating mind- 
stuff with its propensity to “fly” from thought to 
thought; he then steadies the mind-stuff by practice and 
effort of the will, until at last by intense concentration 
even the steady mind and its single thought are sur¬ 
passed. 

After this digression we may turn now to the practical, 
if not the theoretical, differentiation of the four stages 
in the development of yogic mental practice. The ex¬ 
ercises in concentration usually come after a few rounds 
of deep breathing (pranayama) and it is needless to 
reiterate that the practitioner continues to sit in one of 
the meditative postures described in a previous chap¬ 
ter. In pratycthara or the sense-withdrawal stage, a de¬ 
liberate effort is made to diminish the impulses stream¬ 
ing in through the sense organs. The student attempts 
to establish a control over the senses which restrains the 
communication of external impressions to the mind. This 
is only the negative aspect. On the positive side, the 
physical exhilaration and mental passivity induced by the 
heavy breathing facilitate the sense-withdrawal. 

The state of the mind in this condition may be thought 
of as one of detachment from the external world, but in 
no way does it approach a rigid immobility . 1 he yogin, 
for example, is alive, and advised to be so, to certain 
sensations in the body that are produced by the prana- 
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*^yamic breathing. It is claimed that certain vibrations are 
generated in the lower part of the spine. 1 The impulses 


1 Yoga has devoted considerable attention to the anatomical and 
physiological description of the human body. Here is an illustrative 
description: “In the body of man there are 350,000 nadis [nerves?]; 
of them, die principal are fourteen . . . All these principal md'ts . . . 
are like thin threads of lotus. The other nadis rising from muladhara 
[a region in the pelvic area, sacro-coccygeal plexus?] go to the vari- 
ous parts of the body, e.g., the tongue, organ of generation, eyes, 
feet, toes, ears, abdomen, armpit, lingers of the hands, scrotum and 
the anus. Having risen from their proper places they stop at their 
respective destinations, as above described. From all these fourteen 
nadis, there arise gradually other branches and sub-branches, so that 
at last they become three hundred thousand and a half in number, 
and supply their respective places. These nadis are spread through 
the body crosswise and lengthwise; they are vehicles of sensation and 
keep watch over the movements of the air . . . These nadis are the 
seeds of mystery, or the sources of all principles which constitute a 
man and show the road to Brahma.” ( Siva-Samhita, II. 13,17,29,30,31 
and V.121; ed/by Major B, D. Basil, The Panini Office, Allahabad.) 

BrahmadancUt or the merudanda [spinal column?] is said to be like 
a column or stick that extends from the lowest part of the trunk to 
the occiput. Within this column is the thin cord sitshumna [spinal 
cord?] which, because of its supreme importance, is called Brahma - 
nadi (nerve of Brahma) by the wise. The rest of the nadis are sub¬ 
ordinate to it. To the left side of the long column is Ida and to the 
right Pingala, each ending in the opposite nostril [the two ganglionic 
chains?]. Both of these have then connection with the suslnmma 
[spinal cord?] somewhere in the navichakra (pelvic area). 

It should be borne in mind, however, that what the yogins have 
said on this subject is clothed in such mystical and allegorical phrase¬ 
ology that it is difficult, if not impossible, to gauge the precise signifi¬ 
cance of the terms used, Any attempt to interpret this terminology 
in modem scientific language is very likely to end in confusion, since 
the yogic conceptions of the functional significance of the different 
parts of the body are far removed from those of the present day. 

Even the higher experiences of the yogins are said to be generated 
by the arousal of a,psychic energy known as kundalini. The impor¬ 
tance attached to this force, kundalini, is unsurpassed by anything in 
the whole realm of yogic theory and practice. Under ordinary cir¬ 
cumstances kundalini is claimed to be sleeping like a foiled serpent. 
Although psychical in nature, it has a physical counterpart and is lo¬ 
cated in the region somewhere at the end of the spixial column 
(Brahmadanda) . The paramount aim of yoga practice is to arouse this 
normally static energy into action. Once aroused, its influence extends 




WHlST^y 



XERC 1 SES IN CONCENTRATION 217 

reinitiated are in some indirect way responsible for 
icing those higher experiences that are yet to come. 
As one advances in his practices, these sensations are not 
confined to the lower part of the spine alone, but slowly 
ascend along the spine, step by step, until they reach the 
head. No doubt individual difference plays a part. It is 
claimed, for example, that in some people these vibra¬ 
tions may originate anywhere along the spine. Instead 
of vibrations, one may experience a sensation of throb¬ 
bing. 

To summarize: in pratyahara or the stage of sense- 
withdrawal one is responsive only to those stimuli that 
have a spiritual value. When the yogin finds that his 
mind is able to “detach” itself from those stimuli that are 
unnecessary and useless for his spiritual progress, he is 
ready for the next stage, dharana. 

The word dharana means restricting the mind to one 
point. In practice, however, this stage is more compre¬ 
hensive and connotes more than the literal meaning of 
the word would indicate. What is known as introver¬ 
sion of the mind, for example, plays a conspicuous role 
in dharana. While introversion and one-pointed concen¬ 
tration are both included in this stage, the former is only 
a step or aid in achieving the latter condition. 

The practitioner is asked to let the continuous proces¬ 
sion of thoughts, a kind of reverie which inevitably be¬ 
comes real when relaxation follows upon pr anay a ntic 

through the mhumnti [spinal cord?] to the sahasrara or tire thou- 
sand-petalled center [upper cerebrum?]. Kundalini , then, is the 
divine pclver in man which when liberated becomes the causal factor 
in all higher %>eriences of the yogin. Quite naturally yogic descrip¬ 
tions are interspersed with references to this force. Some yogi ns have 
pointed out that, in the case of those who lay claim to casual mys¬ 
tical experiences, kundalini might be accidentally released. 
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breathing, take its own course. The mind may observe 
the thoughts in this stream as they come and go with¬ 
out attempting to restrict or control them. The mind i 
turned on itself, becoming a disinterested spectator of i 
owr processes. The precept has been well describe 
thus: 

Seat yourself for a while and allow your thoughts to tak 
their own course freely. It behaves like a frisky monkey. L< 
the monkey jump about; wait and take note. Your though 
will entertain ugly ideas, so ugly that you will be surprised 
But day by day, these errings will become less nurnerou. 
and less extensive. During the first months you will have a 
thousand thoughts; then you will have no more than seven 
hundred; and the number will progressively diminish . 2 

The next development in introspective observation 
one of singling out the thoughts. Up to this point tht 
thoughts have been observed as a continuous stream, but 
now they are separated as distinct from one another. 
This is found, of course, to introduce a certain amount 
of artificial interference with the free flow of thoughts. 
In trying to observe each thought, one should make sure 
that the vague beginning, the rise, the highest peak, the 
fail, and the vague disappearance of each thought are 
well observed. Similarly, the next thought is taken as a 
separate entity and the student likewise follows its 
course. This procedure, according to yoga, reveals the 
fact that, although our thoughts appear to be continu¬ 
ous, in reality they are discrete. 

Next, attention is to be directed to the interval be¬ 
tween succeeding thoughts. One can understand the 

2 Baudouin, C .—Suggestion and Autosuggestion, 178; Dodd, Mead 
and Company, 192.2. 
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ic contention that the most important part of this" 
stage begins with the observation of the vacuous gap be- 
, tween successive thoughts, when one realizes that their 
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immediate aim is to make the citta (mind) calm and 
• still. Since thoughts are the fluctuations or modifications 
of the mind-stuff, it is impossible to reach this goal until 
they are eliminated. The interval, however, is free from 
fluctuations and consequently it is to the yogins a good 
handle, as it were, for the prolongation of the vacuous 
state and the suppression of the rising thought. He who 
succeeds in this endeavor may be said to be well on his 
way to succeed in yoga. The idea that the pure self lies 
hidden behind the thoughts is conveyed by a metaphor 
in which the mind is compared to a necklace of beads 
where every bead is a thought. The thread runs through 
all the beads, but its existence, because it is covered by 
the beads, is not obvious. By separating two beads the 
hidden thread is bared. Likewise, when the gap between 
two thoughts is prolonged, one gets a “taste” of what 
the pure self is like. All the studied introspective efforts 
of yoga, therefore, are only attempts to bring the mind 
to a thoughtless state which is tfien prolonged. 

Another road open to the yogin to achieve his special 
goal is that of concentration, where attention is focussed 
on a point. If a flower is chosen as the object of concen¬ 
tration, there is no consideration of its size, weight, or 
any other qualities whatsoever; it is mentally reduced to 
a point and kept before the mind as a mere idea. Any 
thought about the qualities or relations of objects only 
leads to a perpetual succession of ideas and this is pre¬ 
cisely what ti e yogin wants to avoid. However barren 
this kind of focussing of the attention may seem, yogins 
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im that one-pointed concentration is dynamic enougf 
to reach deeper levels of consciousness. 

The object chosen for concentration may be mental 
or physical, the latter being either external to the body 
or within it. It is a usual practice of yogins to concentrate 
on certain spots in the body—the tip of the nose, the 
point between the eyebrows, the navel, etc. Imaginary 
objects also are sometimes employed. 

Another method of creating a mental vacuum is by 
repeating innumerable times some sacred word like 
“OM”. The two letters in the word are separated and 
uttered distinctly at a pitch that is kept more or less 
uniform throughout the period of repetition. 8 

Whatever the means, the goal is the same: to have 
before the mental eye nothing more than a bare idea. 
Attention remains spontaneously immobilized. An in 
portant point, the role of the will, should receive careful 
attention here. Does the yogin, in this state, have any 
sense of effort? In the initial stage of practice, before 
one gets used to holding the object for any considerable 
time, it may be necessary to exercise the will. But the 

3 It is a well-known fact that certain words have the power to 
arouse mild and sometimes intense states of ecstasy. Words like 
“Mesopotamia”, “Philadelphia”, “woods”, '‘forests”, etc., can some¬ 
times transport people into realms of ecstatic feeling. Certain fragrant 
odors and musical sounds can open undreamt-of vistas. In a lesser 
degree words and phrases of lyric poetry have a similar effect on a 

I great many minds. Repetition of one’s own name can bring about a 
transformation in the mind. “A kind of waking trance I have fre¬ 
quently had,” wrote Tennyson to a friend, “quite up from boyhood, 
when I have been alone. This has generally come upon me througlad 
repeating my own name two or three times to myself silently, 
all at once, as it were out of the intensity of the consciousness of- 'fl- 
dividuality, the individuality itself seemed to dissolve and fade away 
into boundless being, and this is not a confused state, but the clearqjt 
of the clearest, the surest of the surest. . . 
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, claim that until one is able to induce this as a 
matter of habit and without any feeling of effort, one 
cannot be considered to have advanced very far. What¬ 
ever the will may be in philosophic language, it is, to the 
psychologist, nothing more than a muscular adjustment, 
with the accompanying feeling of effort. ' 

One of the tangible results of relaxation is the diminu¬ 
tion of effort and progressive disappearance of the will. 

he greatest contribution of the Nancy school of Coti 6 
j. the demonstration that autosuggestion, to be effective, 
must be practised in that somnolent state just before 
sleep and after waking. To relax is passively to with¬ 
draw into ourselves—a condition contrary to the activi¬ 
ties of the waking hours where the will is more or less 
an important determinant. 

It would seem, therefore, that in the mental exercises of 
yoga a progressive relaxation is also accompanied by the 
diminution of the will until at last in the highest stage, 
that of samadhi, a complete paralysis of the will is 
reached. The will may intervene in the early stages to 
give a general twist to the mind in the direction of intro¬ 
version and also to bring the wandering one-pointed 
object or idea again and again before the mental eye. 
But once the habit is developed, effort is replaced by 
spontaneity and, instead of having the attention hold the 
object, the object holds the attention. 

The next stage, dhyana (meditation), in spite of its 
many points of likeness to the previous one, is technically 
JnSidered a step beyond concentration ( dharana ). In 
jtual fact both are merely stages of concentration. 
Ven those who are not given to yogic practices may 
tetimes legitimately claim that they, too, can concen- 
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ate though only for a short period; hence the question 
arises whether this can be classed as dharana or dhyana. 
To make a practical distinction, yogins have introduced 
the time factor. In pranayamic breathing, a holding pe¬ 
riod of a 12-second duration is usually considered the 
lower limit. The upper limit is 108 seconds. A dharana 
would then be twelve times pranayama, i.e., lower limit 
144 seconds and the upper limit 1296 seconds, and a 
dhyana twelve times dharana. 

There is, in addition to the quantitative factor, a quali¬ 
tative difference between dharana and dhyana. The na¬ 
ture of the object of concentration in the dharana stage 
is invariably gross; during dhyana, on the contrary, the 
gross matter “disappears” and leaves in its place the 
subtle infra-atomic constituents which make up the ulti¬ 
mate elements of matter. The gross objects begin to give 
way to their subtle form. The ability to perceive these 
subtle things depends on the “purity” of the concentrat¬ 
ing mind. Some minds do not advance beyond the gross 
matter, but those that do are able to penetrate deeper 
levels. By passing through varying degrees of subtlety 
die yogin finally reaches the last state, trance-contempla¬ 
tion ( samadhi ). 

Since samadhi is the last of the eight stages and the 
goal towards which all efforts are directed, it is impor¬ 
tant to understand the nature of the yogin's experiences 
in this condition. Even here several grades are said to 
exist and the one quality which characterizes them all 
is the relative or total loss of subject-object awareness. 
That state in which the mind is one with the object 
(, anha ), together with the concept {jnana) and the 
name ( sabda ), called savitarka, is the lowest kind of 
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ihi. The object remains gross because it is identified 
with concept and name. In short, the associations formed 
in our waking life still persist. 

The next stage of samadhi, nirvitarka, is a grade higher 
than the above, in that the associations of name and con¬ 
cept are dropped off. The object is just the object with¬ 
out predicate relations. In the savicara prajna, the gross- 
. ness of the object is no longer felt; its place is taken by 
the subtle constituents of matter ( tanmatra ||. Percep¬ 
tion, if one may call it such, is determinate because the 
taumatras are subject to time, space, and causality. In 
the fourth kind of samadhi, nirvicara, the tanmatras are 
finally dispossessed of the conceptual notions of time, etc. 

These four stages are also called conscious-sarmdhi 
(scnnprajnata-sarnadhi ), because there is, though only 
vaguely, a union between the subject and the object; the 
object is, so to say, still there. The buddki continues to 
function as long as the object remains and the feeling of 
personality, accompanied by deliberation ( vitarka ), re¬ 
flection {vicara) , and joy ( ananda ) , persists. 

But the yogin’s aim is to surpass the citta stage entirely. 
This condition is reached in the superconscious-samudhi 
{asamprajnata-samadhi) . Praltriti (nature), through 
citta, does not bind the purusha any more, the sense of 
personality and the resultant joy are no longer experi¬ 
enced, The ultimate truth dawns on the yogin and the 
purusha abides in itself. Inasmuch as it is not possible to 
remain in this condition indefinitely, complete deliver¬ 
ance is attained only after death. 

Yoga claims, as we have mentioned before, that our 
ordinary knowledge is vitiated by concepts dealing with 
the general characteristics of things. This artificial cloak 
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„ veritable symbolic structure—keeps us from knowing 
things as they are. Consequently, the superconscious 
“perception” is the door that leads to a new insight, an 
insight which is considered superior to the knowledge 
derived through perception, inference, and valid testi¬ 
mony. If our language is not an effective vehicle for 
conveying this experience, it is because it deals with a 
different order of reality. Frequently, however, the 
yogin warns us that his negative description should not 
mislead us into thinking that it is a state of nescience. 
Consciousness in its purest form, with the potentiality for 
ideation, remains. It is not a negative state of absolute 
silence and darkness, but one of pure consciousness free 
from thoughts—a mill that does not grind. 


i 
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Chapter XIII 

YOGA: AN APPRAISAL 


Our exposition of yoga in the previous chapters had one 
essential purpose: to reveal the basic metaphysical and 
metapsychological theories on which the system is 
based and the goal toward which the practitioner is striv¬ 
ing. Judged from this angle, it is both an intellectual sys¬ 
tem and a practical way of life which give purpose and 
direction to its adherents. 

Every culture has its own distinctive characteristics 
or patterns, its own particular Weltansckauung. In this 
respect yoga, like every other product of Hindu civiliza¬ 
tion, has shared the features of religion. While, to be 
sure, the philosophical aspects and intricacies of the 
practices of yoga were known only to a lew, and were 
kept alive by oral transmission from one generation to 
the next, the masses inchoately felt it to be the natural 
consummation of the general trend of the culture. 

Philosophical systems are an attempt of the human 
mind to present the problems of existence, life, meaning, 
and values in a comprehensive and consistent framework. 
It is probably fair to say that in all such systems, whether 
Eastern or Western, no problem has evoked a keener 
interest than that of the mind, particularly in its relation 
to the body. But the speculative theories advanced to ex- 
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n the mind-body problem are invariably based on 
assumptions that are inaccessible to scientific methods. 
Religious and philosophical approaches, like the yoga, 
aim to explain the ultimate nature of the mind. The limbo 
of the unknown is admirably passive to all questions con¬ 
cerning ultimates; we may ask arty question and receive 
the answer that pleases us most. Perhaps this is nature’s 
kind way of making our otherwise precarious existence 
moderately reasonable and acceptable. 

An intelligent evaluation of yoga, therefore, should 
make a distinction between its metapsychological 
theories, which are speculative, and the elements of 
practice that are amenable to experimental treatment. 
Our acceptance or rejection of the former as articles of 
belief would be influenced by our philosophical bias. 
But the experiences and developments claimed to follow 
upon yogic practices can and should be objectively 
verified. 

In contrast with the religio-philosophical approach, 
modern psychology makes a modest, yet far-reaching, 
analysis of the mind-body problem. We say modest be¬ 
cause, unlike the religio-philosophical approach, it does 
not and can not claim to reveal the ultimate nature of 
the mind or the body; yet far-reaching, because scien¬ 
tific method traces the delicate operations of the mind 
and their relationships in terms of cause and effect:. 

Traditional inodes of thinking have in general per¬ 
petuated the notion that the mind and the body are two 
different substantial entities. As long as this notion per¬ 
sisted, it was difficult to make a scientific appraisal of 
psychological problems. Today, closely following the 
findings of the various biological sciences, we are forced 
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of the mind as a function of the integrated or- 
^raan. Mental operations no doubt constitute the high¬ 
est function of the delicately balanced organism. Any 
deep-going structural change is inevitably accompanied 
by a corresponding change in the function. We all know 
that physical illness is accompanied by low spirits, men 
tal cloudiness and lack of “pep”. Would any religio- 
philosophical theory of the mind advance our knowledge 
of the causes determining this change? Obviously not. 
This would demand an experimental study of the bodily 
processes. 

For all practical purposes it is simple enough to dis ¬ 
tinguish mental and muscular work. No one would ever 
doubt that the conclusions embodied in Einstein's for¬ 
mulae involved work of a kind different from that of 
ditch-digging. In both cases, however, there is trans¬ 
formation of energy from one form to another which 
may be measured in various ways. Work, muscular or 
mental, is invariably accompanied by a general increase 
in metabolism and the factors that contribute to this 
change are present, though in different degrees, in both 
kinds of work. Although we do not consider Johnny’s 
effort at multiplication physical work, for purposes of 
description and analysis we are forced to take into con¬ 
sideration all the physical and chemical changes that 
take place in the organism, realizing full well that much 
concerning the underlying processes is still unknown 
to us. Instead of classifying certain types of work as 
mental and others as physical, the psychologists are more 
and more beginning to study all work as activities of an 
integrated organism. As long as we bear in mind that 
the underlying cause of all changes in the organism is 
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sico-chemical, it is equally possible, and some;tpty4 j 
:cessary, to approach certain problems from the men¬ 
tal side. 

The above remarks lead to one conclusion. No matter 
whether we approach from the side of the higher mental 
processes or from that of the physical aspects, the organ¬ 
ism emerges as an integrated whole—an inseparable but 
distinguishable unity of physical and mental factors. 
The treatment of the mind-body problem as two aspects 
of an integrated organism, distinguishable for purposes 
of experimentation and understanding but wholly unreal 
when separated, ha? proved more fertile and seems to 
offer a very satisfactory explanation of the problems of 
psychology. The trend in this direction has always 
existed, but today more than ever before would no ex¬ 
perimentalist present or discuss psychological problems 
in any other framework. 

We may now turn our attention to the results of a 
few experiments in which the writer was the only sub¬ 
ject. It is only proper, however, to warn the reader 
against an over-enthusiastic evaluation of our results. 
The limitations are too manifold for that. All of the 
studies were made with one subject~a very unsatisfac¬ 
tory condition for any precise experimental conclusion. 
The preliminary preparation, conformation to all regula¬ 
tions concerning diet and daily routine, etc., was by no 
means what it would be in the case of one who deter¬ 
minedly undergoes yogic discipline as a way of life and 
a means to salvation. In short, what is presented here 
should be regarded chiefly as exploratory work with no 
claims to conclusiveness. The lesson that some of these 
problems can be isolated from the totality of the system 
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rought into the laboratory is, however, significant, 
With further advance in the technique of psychological 
experimentation, we should undoubtedly be able to 
deepen our knowledge of the mental modifications and 
experiences of the higher stages of yoga. 

The writer learned the technique of the yogic prac¬ 
tices from Swanii Kuvalayananda, of Lonavla, with 
whom he spent a year in India from April, 1932 to 
March, 1933. In order to conform as much as possible 
to the yogic demands of a life of “detachment”, the sub¬ 
ject has tried his best, with partial success, to lead a rela¬ 
tively quiet life. When the experiments were commenced 
in the spring of 1935 he had nearly three years of experi- 
1 ft some varieties of yogic breathing. His daily 
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practice generally consisted of 30 minutes of ujjayi (one 
of the important types of pranayama) followed by 20-30 
minutes of concentration. 

The well-known method of mental testing was utilized 
to derive a quantitative measure of the mental changes. 
Five tests were employed. In setting up the experiments 
we were particularly anxious to answer two important 
questions: What is the effect on the mind, as revealed 
by the results of the tests, of (1) 30 minutes of ujjayi 
(one variety of breathing) and (2) 30 minutes of ujjayi 
followed by 20 minutes of concentration? To answer 
both of these questions, it was necessary to take the tests 
under two experimental conditions. On 36 days the tests 
were administered both before and after breathing only, 
and on another 36 days before and after breathing fol¬ 
lowed by concentration. These two situations were al¬ 
ternated, i.e., if on a certain day the subject did only the 
yogic breathing, the day after would be devoted to 
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BREATHING 

(1) «) ( 3 ) (5) 

BREATHING AND CONCENT 

(6 t7) (8) (9) 

RATION 

(10) (ID 

NAME OF 
THE TEST 

Normal Time in Seconds 

Experimental Time in Seconds 

Amount of Increase in Experi¬ 

mental Time in Seconds 

Percent Change in Efficiency 

Chances in 100 that the Differ¬ 

ence is Genuine (Nearly) 

Normal Time in Seconds 

Experimental Time in Seconds 

Amount of Increase in Experi¬ 

mental Time in Seconds 

Percent Change in Efficiency 

Chances in 100 that the Differ¬ 

ence is Genuine (Nearly) 

Percent Change in'Efficiency 

when Concentration was in¬ 

troduced 

ADDING 

TEST 

274.6 

300.7 

26.1 

— 9.5 

100 

274.2 

305.2 

31.0 

—11.3 

100 

—1.8 

CODE 

TEST 

222.0 

231.0 

9.0 

— 4.0 

100 

217.6 

231.9 

14.3 

— 6.6 

1GG 

—2.6 

COLOR 

NAMING 

TEST 

51.0 

57.7 

6.7 

—13.1 

100 

S0.3 

57.2 

6.9 

—13.7 

100 

—0.6 

COORDINA¬ 
TION TEST 

24.6 

25.6 

1.0 

— 4.1 

99 

25.2 

26.6 

1.4 

— 5.6 

10t> 

—1.5 

CHINESE 

PUZZLE 

TEST 

188.6 

195.3 

6.7 

— 3.6 

93.5 

188.2 

201.4 

13.2 

— 7.0 

ICO 

—3.1 
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_ng and concentration, and so on. In the preceding 

_we have summarized the results of the five tests. 

We can readily gather from column 11 that the intro¬ 
duction of the 20-minute period of concentration has 
increased the test time over the first experimental con¬ 
dition, i.e., when the yogic practice consisted of breath¬ 
ing only.. Both of these increases are not any too appre¬ 
ciable. In fry in g to answer the question concerning the 
effect of mental concentration as revealed by the tests, 
let us remind ourselves of the following query: VVhat 
would probably be the result if the subject had practised 
yogic breathing for 50 minutes instead of introducing 
the 20-minute period of concentration after 30 minutes 
of breathing? The figures in column 4 show the percent 
change in efficiency after 3° minutes of breathing. On 
the basis of these figures we may naturally expect a 
greater increase of time (this is the same as decrease in 
efficiency) if breathing were continued for a further 
period of 20 minutes (a total of 50 minutes). This is not 
to say that concentration did not influence the results. 
We may rightly conclude, therefore, that breathing and 
concentration tend to decrease the mental functions. As 
to whether concentration is better adapted for this pur¬ 
pose than breathing, as is sometimes popularly thought, 
we must give a negative answer. 

While the mental state as borne out by the tests indi¬ 
cates a retardation of mental functions in both pranayama 
(breathing) and concentration, it does not necessarily 
follow that the subjective experiences of the practi¬ 
tioner under both conditions are similar; on the con¬ 
trary, yogins maintain that they are different. Breathing 
alone, no matter for how long, would not induce the 
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ligher experiences so ardently longed for by them. Con¬ 
centration practices constitute an essential preliminary 
condition for these. 1 

Here we may touch upon another popular misconcep¬ 
tion concerning yoga in relation to mental training. 
Those who are inclined to believe that yoga is a benefi¬ 
cial training for mental development may be a little 
surprised by our conclusion that there is a retardation 
of mental functions after yogic practices. But we have 
not even raised, let alone answered, the question as to 
what effect these practices have on the mind over a long 
period of time. While the retardation effect is apparent 
immediately after the practices, we do not know how 
long the effect would be operative, or whether our 
normal intellectual faculties are improved after the im¬ 
mediate effect has waned. 2 There is no experimental evi¬ 
dence, therefore, either to support or disprove the 
popular notion that these practices can improve one’s 
intellectual faculties (in the broad sense including mem¬ 
ory, logical acumen, etc.). 

The yogic contention that by these practices the mind 
is turned inward and “detached” from the external 
world of normal waking life is to some extent confirmed 
by our results. This, however, does not give us an insight 
into the nature of the bodily changes occurring in this 
condition. We would like to know, for example, whether 
the state of the organism during the yogic practices is 
comparable, at any rate in certain respects, to that in- 

1 The writer is convinced from his own practices that concentra¬ 
tion introduces a new stage in the subjective experiences of die prac¬ 
titioner. 

2 My conclusion (subjective, of course) is that yogic pracdces do 
not influence intellectual life either way, favorably or unfavorably, 
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voluntary relaxation. From out own expert- 
moiTwe. can distinguish the difference in the feelings of 
tension accompanying a state of mental activity and one 
of mental passivity. The same task sometimes requires 
greater effort on one’s part under a different stimula- 
tiotjtal setting. When we are disturbed by noises pouring 
M .f rom ail sides, nothing but greater effort can accom¬ 
plish the same task which might have been performed 
easily under .more favorable- circumstances. But what 
are the. physiological accompaniments of such concepts 

etc., which we are- so accns- 


“attentior.” 


as “effort 5 

corned to use iff everyday life? Or, what makes reactions 
relatively slower in a state of .relaxation? 

The results of an elaborate study by Dr. Edmund 
Jacobson on the effects of voluntary relaxation upon 
mental -nmetiom are contained in. his book, Progressive 
Relaxation* He. found that many patients and normal 
subjects could develop, after considerable training with 
one muscle-group after another, the skill and ability to 
relax the whole body at -once. Under extreme relaxation 
the subject would lie entirely motionless except for the. 
movement: of the respiratory muscles. His subjects 
agreed -that visual imagery failed to appear with relaxa¬ 
tion of the ocular region. Furthermore, when the muscles 
of the lips,: tongue, and throat were relaxed, the so 
called “silent speech” also disappeared. 

In another important study, Dr. A. G. Bills 4 of Chi- 
created tension in his subjects by making' them 


9 jstoobsoic E .~-Progressive Relaxation; The University of Chicago 
Frees, 1929, 

* Bills, A. G.~vThe Influence of Muscular Tension on the Effi¬ 
ciency of Mental Wo# 7 , American journal of !nycho(ogy y VoL 38, 
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grasp a dynamometer during the performance of a vari¬ 
ety of mental tests like memorization of syllables, adding 
columns of digits, etc. In general it was found that effi¬ 
ciency increased with tension, that is to say, heightened 
muscular tone increased mental effectiveness. 

The general conclusion to be drawn from experiments 
of this nature is that neuromuscular tension is closely 
related to mental functions. When the tension is less, 
such functions become proportionately less efficient. 
The physiological correlate of mental activity is, there¬ 
fore, the contraction of the musculature which in turn 
is controlled by the nervous system. In technical lan¬ 
guage the tense state of the muscle is referred to as one 
of tonicity. It is true that in our experiments we have no 
objective record of the measure of tension or muscle 
tone during deep breathing and concentration. Yet, as 
judged by the results of our tests, it is difficult to refrain 
from the conclusion that there is a similarity between the 
neuromuscular condition under yogic breathing and con¬ 
centration, on the one hand, and the state of relaxation 
and reduced tension indicated by the above experiments, 
on the other. 

It seems very probable, then, that the pranayarnic 
breathing of yoga induces a state of relaxation, thereby 
influencing the mind to take an “inward” course. 5 In the 
period of concentration following upon breathing this 
relaxation is further advanced by the reduction in the 
movement of the body which in turn lessens propriocep- 

5 In the writer’s opinion the subjective evidence for die relaxation 
during yogic breathing and concentration is incontrovertible* One 
becomes aware of progressive relaxation as the breathing proceeds. 
During concentration relaxation is so complete as to make one “for¬ 
get the presence of the body”. 
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dilation, i.e., the stimuli that have their origin in 
the body. 

But one might ask why the yogic way of inducing 
relaxation does not lead to sleep, while Jacobson’s sub ¬ 
jects pointed out that progressive relaxation culminated 
in a complete loss of consciousness. As a matter of fact, 
yogic teachers invariably advise the practitioner to guard 
against a natural inclination to sleep in the course of 
concentration and meditation—an indirect proof of the 
underlying similarity between the two states. 1 he 
yogins, however, counteract this inclination with their 
effort to concentrate. This, we should think, is enough 
to explain the differential result. Since relaxation leads 
to a condition of general passivity, any attemp" at con¬ 
centration—and that too according to the difficult tech¬ 
nique of yoga-would be like trying to swim against the 
current. Yogins are the only persons who, as a group, 
have made such practices a part of their mental train¬ 
ing. We may presume, therefore, that such practices 
may lead, as the yogins claim, to interesting mental 
modifications as yet unknown to, present-day experi¬ 
mental psychology. 

Inasmuch as yoga has sometimes been equated with 
partial or complete hypnosis, 'we may make a few rele¬ 
vant observations in passing. Recent researcheshave 
conclusively shown that sleep and hypnosis are different 
phenomena when viewed from the angle of underlying 
physiological changes. While automatic reactions (re¬ 
flexes) are abolished in sleep, they are not influenced by 
hypnosis. These reactions are reduced, however, unde?" 

•Hull, C. L .-Hypnosis and Suggestibility; D. Appleton-Century 
Company, 1933. 
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rogresf 've relaxation. If, as we have already indi< 
the earlier stages of yoga are anything like the state in¬ 
duced by progressive relaxation, we may venture the 
opinion that hypnotic phenomena are far removed from 
the mental modifications of yoga. Intellectual functions, 
furthermore, are not abolished or even reduced in hyp ¬ 
notic trances. Our experiments have shown, however, 
that yogic practices, as in progressive relaxation, retard 
the mental functions. 

An hypnotized person has no memory of what had 
transpired during the trance (except when it is suggested 
that he remember). But the yogins are relatively con¬ 
scious of their experience during and after the trance. 
Their statements of indescribable joy and blissfulness 
certainly are indicative of a real remembered experience 
which, because of its sheer ineffability, is found difficult 
to convey through the medium of language. The experi¬ 
ence itself may be transitory, but it does leave a vivid 
impression on the practitioner—so vivid and blissful as 
to make him long for further trance experiences. This is 
an important: point of difference between the two. 

There is one feature which is strikingly common to 
both hypnosis and yoga.'It is well known that hypnosis 
can be induced by staring steadily at an object or by 
thinking exclusively of one idea. This monoideisin has 
its parallel in yoga during the meditative period when 
the yogin aims to eliminate from the mind everything 
but the thought of the minute object of concentration. 

Hypnosis comprises various stages ranging from mild 
drowsiness to deep trance. Yoga, likewise, has its grada¬ 
tions of experience. We might expect, therefore, that it 
would be possible to indicate, as we have done, elements 
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similar and others that are different. Experi¬ 
mentally, however, we know only very little about 
hypnotic phenomena and practically nothing about the 
samadhic (trance) stage of yoga. It would be mere spec¬ 
ulation of doubtful value either to affirm or deny that the 
two are essentially similar. Without further research no 
fruitful purpose would be served by such speculations. 

It is well known that oxygen is the prime sustainer of 
life. Apparently the breathing exercises of yoga must 
be, on the physiological side, a direct aid to increasing 
oxygen consumption. In a series of experiments we 
I measured the rate of oxygen consumption in ujjayi, 

I bhastrika, and kctpalahhati? 

Taking normal breathing as a basis of comparison it 
was found that oxygen consumption increased 24.5 per¬ 
cent in ujjayi, 18.5 percent in bhastrika, and 12 percent 
1 in kapalabhati. The three types have, therefore, distinc¬ 
tively great oxygen value—the greatest increase was 
noted in ujjayi. Since each cycle of bhastrika and kapa¬ 
labhati is preceded by several rapid, shallow respira¬ 
tions, the duration of each cycle for these two types 
would naturally be longer than the corresponding cycles 
in ujjayi. From the average rate of 28 cycles in 22 min¬ 
utes in ujjayi, it was seen that the subject could con¬ 
veniently manage with 7 6 respirations per hour. It may 
be pointed out that the wearing of the mask and other 
inconveniences of laboratory experimentation must have 
I tended to reduce the duration of each cycle. 

it is popularly thought that the yogic period of con¬ 
centration is characterized by a lower level of breathing 

f The technique of these breathing practices is described in Chap¬ 
ter XI. 

. 
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than is found during normal. In our experimen 
concentration came after ujjayi, oxygen const 
increased 5 percent over normal In bhastri*’ 
kapalabhati, however, there was a decrease of 5 and 2 
percent, respectively. The decrease of 5 percent in con¬ 


centration when it came after bhastrika was 
enough to deserve further experimental attention. But 
the results showed no appreciable reduction in the level 
of breathing. In short, the popular notion concerning 
the lower level of breathing during yogic concentration 
practices is not borne out by our results. If there be any 
significant difference, it is not translatable in terms of 
oxygen consumption. 

Yogic breathing routines on the physical side con¬ 
stitute a bodily exercise. Can we say that this is any 
different from other kinds of gymnastic exercises? Is 
there anything that may be considered unique about 
this? Increased oxygen consumption, which is character¬ 
istic of yogic breathing, in itself does not mark it off as 
different from other kinds of exercises, because any 
kind of exertion involves an increase in metabolic rate 
which is manifested by the greater intake of oxygen. A 
few details, like the tipping of the head during the hold¬ 
ing period and inspiration and expiration with half-closed 
glottis, may appear to be unique features. Until we have 
positive evidence concerning the physiological changes 
introduced by these details, however, it does not seem 
reasonable to believe, that they are a very important part 
of the system. 

One thing seems rather unique. In yogic breathing, 
while the respiratory muscles are exercised in the execu¬ 
tion of deep cycles, th© other groups of muscles remain 
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B. Second Part 
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ely inactive.. Thus it differs markedly from the 
e'p breathing incident to riding a bicycle. Here, al¬ 
though the trunk and arms are rather inactive, they can 
hardly be relaxed and the lower limbs are called upon to 
do vigorous exercise. 

The different stages of the respiratory act are executed 
with calculated deliberation. The contraction and relaxa¬ 
tion of the respiratory muscles are accomplished slowly, 
while jerky movements are avoided. It would seem 
reasonable, therefore, to believe that the chief purpose 
of the yogic breathing exercises is to increase the con¬ 
sumption of oxygen with the minimum of physical exer¬ 
tion, under conditions probably favorable to the storage 
of oxygen. 

- At best, the above experimental results have answered 
certain specific questions. We should like, however, to 
make a qualitative appraisal of yoga as well. Does it help 
the practitioner to arouse deeper levels of energy? Is it 
conducive to a feeling of equanimity? In short, we may 
ask whether the sum total of these practices leads to an 
alteration of personality, attitudes, and the manner in 
which we react to the ups and downs of everyday life. 

- One of the great problems of individual psychology 
is to map out the upper and lower limits of human effi¬ 
ciency and powers. Just as it is possible to stretch a rub¬ 
ber band to a certain limit without breaking it, so the 
human mind, in like fashion, has always shown an un¬ 
usual capacity to muster untapped reserves of energy 
when confronted with obstacles. Biographies are full of 
episodes in which, by infinite patience and perseverance, 
human beings have demonstrated their ability to rise 
higher than they had ever dreamed possible. Of course, 


%ko YOGA 

5 T 

like everything else, this phenomenon has its limi 
it should make us wonder if we are fully aware of the 
limits of our powers. One who has been too weak to 
carry a load across the street may be seen carrying his 
wife and children out of a house which is on fire. Every¬ 
one must be familiar with such examples of heroism of 
which the human organism is capable under excitement. 

The key that unlocks these deeper reservoirs may 
differ with individuals. A passing display of the Amer¬ 
ican flag is enough in some to open the flood-gates of 
moral enthusiasm and great deeds. Religious, economic, 
and political conversions are equally crystallized emo¬ 
tional transitions that call forth higher degrees of moral 
ardor. Who could deny that there has been an alteration 
in the personality of a new recruit to Christian Science? 
All these are realities of daily life which we are as yet 
unable to represent in terms of charts and weights. 

The systematized practices of yoga seem somehow to 
be able to arouse, little by little as the practice pro¬ 
gresses, this indomitable power of the human mind. The 
late William James devoted a great deal of his time to 
gathering the personal testimony of those who had un¬ 
dergone mental regeneration, including Western practi¬ 
tioners of yoga. Basing his evaluations on a letter from a 
European friend of his who had practised yoga, James 
has the following to say: 

But the most venerable ascetic system, and the one whose 
results have the most voluminous experimental [? ] corrobo¬ 
ration is undoubtedly the Yoga system in Hindustan. . . . 
The result claimed, and certainly in many cases accorded by 
; impartial judges, is strength of character, personal power, 
\ unshakability of soul . . . a very gifted European friend of 
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who, by persistently carrying out for several months 
Its methods of fasting from food and sleep, its exercises in 
breathing and thought-concentration, and its fantastic pos¬ 
ture gymnastics, seems to have succeeded in waking up 
deeper and deeper levels of will and moral and intellectual 
power in himself, and to have escaped from a decidedly 
menacing brain-condition of the “circular” type, from which 

he had suffered for years.A. profound modification has 

unquestionably occurred in the running of his mental ma¬ 
chinery. The gearing has changed, and his will is available 
otherwise than.it was . 8 


My own experience with yoga and yogins agrees so 
well with the opinion of James that the above quota-,, 
tion, though lengthy, is an apt introduction to what I 
have to say. 

I have had no complaints whatsoever which may be 
considered as due to organic defects either before start¬ 
ing yogic practices or since engaging in them. In the few 
years before taking up these practices, however, I was 
in a generally run-down condition, a victim of frequent 
headaches and a general condition which may be collo¬ 
quially described as one of lack of “pep”. Needless to 
say, I did not commence yogic practices for any amelio¬ 
ration of these ills; on the contrary, the mere belief that 
an objective study would be facilitated by practising the 
exercises myself led me to undertake them. 

A few months after beginning the practices in April, 
1932, a distinct change was noticeable in my health. No 
work, physical or mental, could tire me so rapidly as it 
did before. This phase may be summarized as an increase 
in my resistance capacity or power of endurance. My 

8 James, W.—Ora Vital Reserves, 26-28; Henry Holt and Company, 
1911. 
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/cep ability to frequent headaches also was diminished 
considerably. 

« Sitting in one of the meditative postures to practise 
yogic breathing was, in the beginning, a matter of con¬ 
siderable difficulty, causing severe pain. The knees 
tended to form an angle to the floor. Since the difficulty 
centered mainly around the inflexibility of the hips, I 
began by folding one leg and by keeping it in that posi¬ 
tion for several minutes. With practice, the hips became 
very flexible. It would be interesting to point out that 
this posture, which gave me considerable difficulty in the 
beginning, now, after four years, is executed with per¬ 
fect ease and gives an unmistakable feeling of relaxation 
and passivity. 

Maintaining an erect spine while sitting in the medita¬ 
tive posture did not involve any discomfort. There are 
two gazes, described in Chapter X, which form part of 
the technique of the meditative postures. In one of them 
the gaze is directed to the tip of the nose, and in the 
other, to the midpoint between the eyebrows. 1 hese are 
claimed to be helpful in concentration. I am convinced 
that the nasal gaze-this alone of the two was utilized by 
me-is an aid to checking the wandering propensities of 
the mind, but when practised too lyng in one sitting it 
resulted sometimes in a feeling of strain. I have no doubt 
that, if carelessly done, this practice might lead to un¬ 
favorable complications. 

The most difficult part in mastering the technique of 
the breathing exercises was that of regulating the speed 
of each cycle and the time ratio between inspiration, re¬ 
tention, and exhalation—a matter claimed by yogins to 
be of considerable importance. I overcame this difficulty 
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rental counting. Here, also, a few months of practice 
■fabled me to achieve a satisfactory uniformity. I no 
longer find it necessary to count; the act has attained the 
precision of a well-established habit. 0 Tipping the head 
to bring the chin to touch the jugular notch forms a 
characteristic feature of yogic breathing, and great re¬ 
sults are said to follow from it. My feeling, however, is 
that it merely makes retention easier. * 

The breathing part of my practices may be divided 
into two phases. In the first few minutes (approximately 
15 to 20) I feel a “physical excitement”, if I may use this 
uncommon expression. I fed as if miy system were very 
active and alive; an activeness which sometimes leads to 
the erection of hairs in the follicles on the trunk and 
hands, and this phenomenon is followed by a tingling 
sensation. Sometimes muffled sounds are heard within 
the ears and the phenomenon generally known as the 
“flight of colors”~different colors seen in rapid succes¬ 
sion— is not an uncommon occurrence. 10 

In the second stage all this excitement dies down and 
is followed by an extremely pleasant feeling of quietude 
and relaxation. Every kind of noise now becomes very 
disturbing. Kinesthetic sensations are at a minimum. 
Slowly, but unmistakably, one begins to feel that the 
mind takes a turn, becoming more and more “centrip¬ 
etal”. When I find that I have practised breathing for a 
time sufficiently long—generally about 30 minutes— to 

c That this remarkable consistency of time proportion between 
each cycle holds throughout the practice period has been borne out 
by the laboratory experiments. 

10 The highly metaphorical and allegorical language of the yogic 
literature may easily be explained as superb exaggeration of these 
well-known physiological phenomena. 
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^jSquce this pleasant feeling of quietude and isolation, 
begin ordinarily the period of concentration. 11 

It has been very difficult for me to keep the object of 
concentration before the mental eye. Before I know it, I 
am thinking of something else, and considerable effort 
is required to keep up concentration successfully. Prac¬ 
tice has shown progressive improvement, and what was 
accomplished with great effort in the early days has be¬ 
come relatively easy, Very often it happens that, when 
and if concentration is successful, the object becomes 
vague and ill-defined, a condition which leads to a kind 
of mental vacuity. In this condition any sense of effort is 
lacking, though dimly I am aware of what is happening. 
On the affective side, this condition is one of extreme 
pleasantness, and I would like to prolong it indefinitely 
if it were in my power to do so. Before I know it, how¬ 
ever, I am out of this state and there is no more vagueness 
about the object of concentration. An interesting obser¬ 
vation that I have made just as I come out of this hazy 
period is the consciousness of a change in the level of 
respiration, i.e., I am struck with the fact that in that 
condition my respirations have been very few and shal¬ 
low. Our experiments, however, do not point to an 
actual decrease in the rate or depth of respiration; hence 
I am inclined to believe that this is a purely subjective 
feeling. All through the period of concentration one be¬ 
comes less and less aware of the body, and as concentra¬ 
tion wanes the process of respiration forces itself on one’s 
consciousness. Probably this may lead one to believe, as 
in my case, that respiration may have been at a reduced 

11 Yogic breathing and concentration are practised with the eyes 
closed. 
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j concentration and more particularly in the 
state of relative mental vacuity. 

In spite of the inevitable subjectivity of the above re¬ 
marks, I cannot refrain from putting on record a change 
in my own emotional life which seems somehow to be 
an outgrowth of these practices. I hey have led to an 
emotional stability and balance which I do not remember , 
having possessed prior to taking up these exercises. Of 
what does this mental-emotional integration consist? In 
the final analysis, I think, it is that quality of inner feel¬ 
ing which is the subjective counterpart of our reactions 
to the events of the world, particularly those that im¬ 
mediately affect our own personality. This inner quality, 
immeasurable though it may be, has changed in me as 
yogic discipline has progressed. My mental-emotional 
life is no longer a blind catch-as-catch-can and, unlike 
the two snakes that intertwined their bodies so in¬ 
extricably as to make each feel the other a part of itself, 

I seem relatively able to prevent self-victimization by 
emotional extremes. Here I may add that this discipline 
has in no way influenced my intellectual outlook. 

James’ appraisal is in my opinion essentially correct. I 
have had the privilege of watching at close range the 
daily lives of more than a half-dozen yogins for over a 
period of one year. I can testify without any reserva¬ 
tion that they were the happiest personalities that I have 
known. Their serenity was contagious and in their pres¬ 
ence I felt always that I was dealing with people who 
held great “power” in reserve. If the saying “radiant 
personality” means anything, it should be applied to 
them. 

The physiological basis of the emotions is becoming 
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bre and more one of the important fields of researc 
In his book, The Wisdom of the Human Body, Pro¬ 
fessor Cannon 12 has discussed at length how organisms 
composed of materials characterized by the utmost in¬ 
constancy and unsteadiness have somehow learned the 
methods of maintaining constancy and steadiness in the 
face of profoundly disturbing physical conditions. The 
physical basis, according to him, is to be sought in the 
“homeostasis of blood sugar”, etc. Yogic practices perhaps 
lead to what may be called the homeostasis of emo¬ 
tion. It seems to awaken deeper levels of energy. Recent 
studies have shown the supreme importance of the 
changes in the secretions of certain endocrine glands for 
personality development. The changes in the mental- 
emotional life and consequently in the personality of the 
practitioner may, in all probability, be mediated through 
transformations in the glandular system. 

The graduated series of exercises, which offers a prac¬ 
tical way of achieving emotional stability, distinguishes 
yoga from other systems of discipline whether religions 
or moral. Almost all systems expect of their adherents 
some kind of change in attitudes and the quality of inner 
response, but they fail to offer a practical -way of achiev¬ 
ing this change. Whatever may be one’s opinion of the 
yogic theory of the mind and its evolution, its success in 
developing a healthy emotional equilibrium is empirically 
verifiable. Nor does one need to reach the higher stages 
of its practices to attain this desirable adjustment. 
Whether or not the yogic way of life is desirable in its 
entirety is beside the point. It offers a practical program 

l * Cannon, W. B.—Tbe Wisdom of the Human Body; W. W. Nor¬ 
ton and Company, 1932. 
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attainment of what any judicious person would 

_is an enviable frame of mind-one that is not easily 

perturbed by emotional conflicts. 

In defending their metaphysical system the yogins, 
along with other mystics, may claim that their certainty 
is based on supernormal experiences. Their experiences 
are claimed to be face-to-face presentations rather than 
logical deductions and, to them, the reality experienced 
is not of doubtful validity but of a certainty that is equal 
to, if not greater than, the knowledge presented through 
sense data. While there is unanimity of agreement among 
all mystics with regard to the affective nature of their 
experiences, irrespective of the extreme diversity of the 
philosophical presuppositions, we search in vain for any 
kind of clear, objective interpretation of the content of 
experience. The vedantist 13 in his mystical state finds 
that Brahman is the sole reality in which the individual 
soul (Atman) is merged, while the yogin “sees” his own 
soul (purusha) existing as a separate entity. On the other 
hand, the Christian mystics in general conclude that per¬ 
sonality is never lost. Again, from the point of view of 
the intellectual content, naturalistic mystics fall into a 
different group. To eacli, then, the absolutely certain 
experience of the mystical state provides a valid justifica¬ 
tion for his own particular intellectual outlook. 

In the face of such extreme diversity of intellectual 
interpretations, the objectivity of mystical perception be¬ 
comes a matter of questionable validity. To be sure, the 
experience itself is sufficiently real and valid to the yogin 


IS Indian school of monistic idealism which believes that the physi- 
cal universe is only an appearance—illusion (maya)-and t*iat mah" 
man is the sole reality- 
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be the starting point of a new set of values, 
measuring rod” of value which we employ in our judg¬ 
ments is peculiarly our own, and in this respect the mys¬ 
tics differ from the vast majority of mankind whose 
“rod” is based on the reality of knowledge and experi¬ 
ence arrived at through the senses. 

But is an intensely real experience, no matter how cer¬ 
tain it might seem to the experiencer, by itself a proof 
of the objectivity of what is experienced? 14 On the con¬ 
trary, the diversity of intellectual interpretations should 
incline us to believe that the supernormal experiences are, 
to say the least, predominantly subjective. They consti¬ 
tute ho valid source of knowledge. For those who are 
incorrigibly wedded to the belief that philosophical 
superstructure can reveal absolute truth we can do no 
better than quote the words of a contemporary philos¬ 
opher, George Santayana: 

What is the function of philosophy? To disclose absolute 
truth? But is it credible that the absolute truth should de¬ 
scend into the thoughts of a mortal creature, equipped with 
a few special senses and a biassed intellect, a man lost amidst 
millions of his fellows and a prey to the epidemic delusions 
of the race? 15 

As far as, the metaphysical tenets of yoga are con¬ 
cerned, they are an audacious and poetic leap in the dark 

14 “To distinguish between what is subjective and what is objec¬ 
tive about our experience is frequently difficult, even in physical ob¬ 
servation; but especially in the experience of the mystic, the objects 
are difficult to grasp, while the inner event is comparatively tangible. 
It would be strange if there were not a general tendency to mistake 
one for the other.” (Hocking, W. E.—The Meaning of God in Hu¬ 
man Experience , 352; Yale University Press, 1912.) 

15 Santayana, G .-The Realm of Essence , Preface XIII; Constable 
and Company, London, 1928. 


miSTrtr 



YOGA: AN APPRAISAL 


hy enough to occupy a spacious hall in the “Man¬ 
sions of Philosophy” that the human mind has spun in its 
irresistible desire to explain the warp and woof of the 
unknown. 



'"With his night-cap and his nightshirt tatters 
He botches up the loop-holes in the structure of the 
world” 


APPENDIX 


Kaivalyadhama was founded by Swami Ruvalayananda in 
1924 with a view towards furthering the objectives of yoga 
and of developing the social usefulness of its practices. This 
institution is located in Lonavla, a hill station in the Bombay 
Presidency. 

The activities of Kaivalyadhama have received encour¬ 
agement and support from several Indian States and two 
Provincial Governments of British India. A system of yogic 
physical culture has been worked out by the founder-direc¬ 
tor, Swami Ruvalayananda. Yogic therapy is rendering val¬ 
uable service to many patients from all parts of India. A new 
Health Center under the auspices of Kaivalyadhama has 
been opened in Bombay. 

The results of laboratory researches conducted at Kaival¬ 
yadhama are published in the quarterly journal, Yoga-Mi- 
mansa. This journal gives accurate descriptions of various 
yogic postures and other exercises. 

In spite of the various cultural and humanitarian activities 
in which it is engaged, Kaivalyadhama has not lost sight of 
the ultimate goal of yoga. An exclusively spiritual center is 
available for those who seek salvation through complete ad¬ 
herence to the yogic discipline. 
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AHAM BRAHMA ASMI, I am Brahman; I am one with the 
universal soul. 

AHAMKARA, the “I” sense. 

AHIMSA, the doctrine of non-violence. 

AKASA, ether; space; sky. 

ANANDA, bliss. 

ANTAH-KARANA, the inner-organ; a collective name for 
buddhi (i intellect ), ahamkdra (the “I” sense), and mams 
(the organ of synthesis and coordination). 

AP, water. 

ARTHA, the object in its meaning. 

ARYAN, noble; a member of the ethnic group of the Indo- 
Europeans who invaded India probably in the first half of 
the second millennium b.c. 

ASAMPR AJNATA-SAMADHI, the stage of trance-con¬ 
templation in which the subject is not conscious of the 
ct of concentration. 



ASA’NA, posture; the third stage in the yogic curriculum. 

ASVINI-MUDRA, an exercise of the anal sphincters. 

ATMAN, self; soul. 

AVIDYA, cosmic ignorance; non-discrimination. 

AV 1 SESHA, unspecialized form. 

AYAMA, pause. 

BANDHA, lock; one of a group trf yogic exercises involv¬ 
ing certain anatomical parts. 

BHAGAVAD GITA, The Song of the Lord; the most sa¬ 
cred book of the Hindu Scriptures. 

BHASTRIKA, one of the eight varieties of the yogic 
breathing exercises. 

BHRAMARI, one of the eight varieties of the yogic breath¬ 


ing exercises. 
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UTADI, rudimentary matter devoid of physical charac¬ 
ters. 

BRAHMADANDA, the rod of Brahman; the spinal column. 

BRAHMAN, the ultimate reality; a member of the priestly 
caste. 

BRAHMANA, a theological commentary on the vedie sac¬ 
rifices. 

BRAHMANADI, the nerve of Brahman; the spinal cord. 

BRAHMIN, a member of the priestly caste. 

BUDDHI, the individual basis of intellection. 

CIT (pronounced chit), the pure, relating element of con¬ 
sciousness. 

CITTA (pronounced chitta ), the mind-stuff. 

DHARANA, concentration; the sixth stage in the yogic 
curriculum. 

DHYANA, meditation; the seventh stage in the yogic cur¬ 
riculum. 

GUNA, strand; quality; constituent. 

GURU, teacher. 

IDA, the left ganglionic chain; the left nostril. 

TSVARA, personal god. 

J IN' AN A, conceptual experience; mental modification. 

KAPALABHATI, a purificatory exercise for the body con¬ 
sisting of short-rhythm, shallow breathing. 

KARANACITTA (pronounced karanachitta), the mind- 
stuff in its causal aspect; collective mind-stuff. 

KARMA, the doctrine of causality in the mental-moral 
world. 

KARYACITTA (pronounced karyachitta), the mind-stuff 
in its resultant aspect; individual mind-stuff. 

KSHANA, moment. 

KSHITI, earth. 

ICUMBHAKA, retention (of air in or out of the body). 

KUNDALIM, the spiritual or psychical energy said to be 
located somewhere in the lower abdominal region. 

LINGA SARIRA, subtle or psychical body. 

MAH AT, the first evolute of prakriti-, huddhis in the collec¬ 
tive aspect. 
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iS, mind; the organ of coordination and assimilation, 
appearance; illusion; mystical nature. 

MERUDANDA, a vertical rod; the spinal column. 

MUDRA, a symbol; one of a group of yogic exercises in¬ 
volving certain anatomical parts. 

MOLADHARA, the. principal source; sacro-coccygeal 
plexus (?). 

MURCHCHHA, one of the eight varieties of the yogic 
breathing exercises. 

NADI, nerve. 

NAVICHAKRA, the pelvic area. 

NIRVANA, the Buddhist conception of the highest good; 
the spiritual equilibrium in which the passions have ceased 
to rage. 

NIRVIKALPA, indeterminate. 

NIRVITARKA, the stage of concentration in which the 
object appears without the name-concept associations. 

NIYAMA, moral law in its positive aspect; the second stage 
in the yogic curriculum. 

CM, a sacred syllable symbolic of vedic knowledge. 

PARAMANU, a gross atom. 

PINGALA, the right ganglionic chain; the right nostril. 

FLAVIN!, one of the eight varieties of the yogic breathing 
exercises. 

PRAKRITI, primordial, undifferentiated matter. 

PRALAYA, the quiescent state of cessation from evolution. 

PRANA, breath. 

PR AN AYAM A, breath control; a yogic breathing exercise; 
the fourth stage in the yogic curriculum. 

PRATYAHARA, sense-withdrawal; the fifth stage in the 
yogic curriculum. 

PURAKA, inhalation. 

PURUSHA, soul. 

RAJAS, energy-stuff. 

RECHAKA, exhalation. 

RIG-VEDA, the oldest of the four vedas. 

SABDA, sound. 

SABDA TANMATRA, sound-potential. 
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AHASRARA, thousand-petalled [nerve center]; cere¬ 
brum. 

SAMADHI, trance-contemplation; the last stage (eighth) in 
the yogic curriculum. 

SAMKHYA, one of the six systems of Indian philosophy; 
the philosophy of number (25 categories). 

SAMKHYA KARIKA, the basic text of the samkhya phi¬ 
losophy; samkhya aphorism. 

SAMPRAJfsrATA-SAMADHI, the stage of trance-contem¬ 
plation in which the subject is conscious of the object of 
concentration. 

SAMSKARA, the root-impression of past deeds. 

SAMYAVASTHA, undifferentiated condition; state of 
equilibrium. 

SATTVA, intelligence-stuff. 

SAVICARA PRAJRA (pronounced savichara ), the stage 
of concentration in which the object has lost its grossness. 

SAVIKALPA, determinate. 

SAV 1 TARKA, the stage of concentration in which the 
mind is aware of the name and qualities of the object. 

SIT ALT, one of the eight varieties of the yogic breathing 
exercises. 

SITKARI, one of the eight varieties of the yogic breathing 
exercises. 

SMRITI, memory; law books. 

SOMA, an intoxicating juice. 

SPHOTA, notion; concept. 

SROTRAYA, a professional vedic student. 

SURYA, the sun. 

SORYABHEDANA, one of the eight varieties of the yogic 
breathing exercises. 

SUSHUMNA, the spinal cord. 

TAM AS, inertia-stuff. 

TANMATRA, mere thatness; potentiality devoid of quali¬ 
ties. 

TAT TVAM ASI, that thou art. 

TATTWA, category; reality; product. 
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I, light; brilliance; refulgence. 

UJJAYI, one of the eight varieties of the yogic breathing 
esercises. 

UPANISHAD, secret teaching; a philosophical treatise. 

VAIRAGYA, passionlessness. . 

VAISHAMYA, differentiatedness. 

VASANA, the tendency determined by past lives. 

VAYtJ, air. 

VEDA, one of tire four earliest compositions of the Aryans. 

VEDANTA, the end of the veda; the most idealistic system 
of Indian philosophy. 

VICARA (pronounced vichara), reflection. 

VISESHA, specialized form. 

VITARKA, deliberation. 

VRI'TTI, perception. 

YAMA, moral law in the negative aspect; the first stage in 
the yogic curriculum. 

YOGA SCrTRA, the basic text of the yoga system; yoga 
aphorism. 
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Abdominal exercise, 196 
Ahamkara (self-sense), 80-83; 

father of self-love, Bi; its prac¬ 
tical function, 81; both cause 
and effect, 86 

Ahimsa (abstention from injur¬ 
ing others), 119 

Akasa (ether), 37; relation of 
finite objects in space to, 89 
Alexander, S., his definition of 
philosophy, 42 
Alexander the Great, 1 
Ambivalence, 158 
Afnerican Journal of Psychology, 
23 3 fn. 

Amnesia, 138 

Amp&re, French electrician, 174 
Ananda (bliss), quality of Atman 
(q.v.), 45; persistence of, 223 
Anatomy, yoga, 2i6fn.. 2i7fn. 
Anaximander, Greek philosopher, 
claimed fish-origin for man, 68 
Anthropomorphism, 65 
Anthroposophy, 165 
“ Archetypes,” 155, 156 
Aristotle, 12, 13, 144; theory of 
form and matter, 50, 51; his 
conception of God compared 
with that of samkhya, 55, 56; 
concept of evolution, 68 
Artha (object), 222 
Aryan invasion of India, 1 
Aryans, prehistoric, 6-8 
Asainprajnata-Samadhi (super¬ 


conscious Satnadhi), 223. See > 
also Samadhi 

Asanas (yogic postures), m, 
187, 188; therapeutic value of, 
187, 188. See also Discipline, 
Postures 

Asia, Central, 6 

Asvini-Mudra (anal exercise), 
i95fn. 

Atman (individual soul), 12, 43, 
49; explanation of term, 3; the 
imperishable self, 14, 17, mysti¬ 
cal intuition, 17; difference 
from Brahman equation, 20; 
plurality of souls doctrine, 44 

Atoms, 70 

Austerities, extremes prohibited 
in yoga, 120 

Avidya (ignorance), 104, 112, 

128; practical definition of, 113; 
its uprooting supreme ethical 
task, 1x3; cause of all misery, 
results anal yzed, 114 If-; as 
root-cause in citta modification, 

118 » 

Avisesha (indeterminate unspe- 
cialized product), 76, 89 
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Bahva, teacher, 19 
Baudouin, C., au. Suggestion and 
Autosuggestion , quoted, 218 
Becquerel, French physicist, 71 
Bergson, Henri, French philos¬ 
opher, no; his Sian vital cos¬ 
mic theory, 53 
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p^r^feley» Bishop, 32 
•^kdrnard, St. ? 121 
Besterman, Theodore, 172 
Beyond Good and Evil (Nie¬ 
tzsche), 43fn. 

Beyond the Pleasure Principle 
(Freud), issfn. 

Bhagavad gita, the Hindu “New 
Testament^ 64 . 

(rjnj^ varieties), de- 
* scribed, 206-208 
Bhramari (tfranayama variety), 
210. See also Pranayprna 
Bhutadi, rudiment*; of matter, 84- 
86*, evolve into tanmatras. See 
also Tanmatras 

Bills, A. G., on muscular tension, 
233, 233fn. 

Boring, E. G., 173, 17310., 174 
Boston Society Psychic Research 
Magazine, 178^ 

Bow-posture, 190 
Brahman (cosmic soul), 12, 45, 
49, 64*, explanation of term, 13 j 
connoting cosmic reality, 14; 
evolution of concept, 18; con¬ 
tradictory qualities of, 19; dif¬ 
ference between Atman and 
Brahman concepts, 20; Brah¬ 
man-Atman equation, 20, 23, 
26; as thread of unity, 22; rela¬ 
tion to world of experience, 23 
Brahman-Atman equation, 20, 26 
Brahmanas (theological treatises), 
to 

Breathing, exercises and postures, 
29, 199, 201 ff. 

fifth ad ar any aka XJpanishad, i39fn. 
Bruno, Giordano, 128 
Buddha, n, 31 

Buddhi (intellect), 37, 223; active 
agent in cognitive feeling and 
willing, 48; basis of empirical, 
ego, 48; relationship to purusha, 
48; multiplication of, 49; as 
cosmic consciousness, 79; as 


synonym of Mahat (q.v.), 
bond with purusha, 79; em¬ 
pirical sense, 104; as principle 
of individuality, 133, 134 
Buddhists, their achievements in 
development of psychological 
analyses, 92, 93 



Calcutta. 2 

Cannon, W. B., au. The Wis¬ 
dom of the Human Body, 246, 
246fn. 

Carnot, formulator of second law 
of thermodynamics' (entropy), 
7 1 

Caste, 3, 2 6; origins of, 10 
“Chaitra’s cow,” 104 
Chandogya Upanishad, i$hi., 

i4fn. 

Chin-lock, yogic exercise, 104 
Christian Science, 145, 165 
Cit (pure consciousness), in¬ 
active purusha (q.v.), 44 
Citta (mind, psychic apparatus), 
95, 114, 151; its cosmic aspect, 
97; its perpetual modification, 
100; five forms of modification, 
illusion, abstract imagination, 
sleep, memory (q.v,); analysis, 
of modifications, 102 ff. 
Clairvoyance, 176, 179; experi¬ 
ments, 179; may radically 
change conception of mind, 
180 

Cobra-posture, 190 
Code, seance investigator, 173 
Cognition, verbal, 100 
Cognitive senses, 82, 83 
Collected Papers (S. Freud), 
ijjfn. 

Collected Papers on Analytical 
Psychology (C. G. Jung), 
15 5 fn - 


